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About this translation

These are early Buddhist discourses in clear, everyday English. What makes this edition unusual is not any single sentence. It is the system underneath.




One word, one meaning

Most translators work one passage at a time. They meet a Pali word, choose an English word that fits that sentence, and move on. Over a few hundred pages, one Pali term can end up with four or five English faces. None is wrong, but none is quite the same.

This project fixes the rendering first. Every important term has a record. The record gives the preferred English, the allowed alternatives and where they apply, the renderings we rule out, and the reason. When a text uses the term, the translation uses that rendering. If a passage truly needs something different, we write down the exception and the reason.

There are now more than a thousand of these records.




Formulas stay formulas

These texts repeat themselves, and the repetition is not padding. People memorised and recited them before anyone wrote them down. A phrase that comes back usually does structural work: it is the same move, made again, and the text wants you to notice.

So we translate each recurring formula once and reuse it. When a stock line appears in eight discourses, it reads the same way in all eight.

We also keep the repetition inside each text. It can feel strange if you usually read translations that trim it. After a few pages, most readers find that the rhythm is part of how the teaching works.




The reasons are written down

Every translation on this site has a companion document in the repository. It records what we decided and why: which renderings we chose, which we rejected, what was ambiguous, and what we left open on purpose.

That last part matters. Sometimes the Pali is truly unclear, or a later tradition settled a question that the text leaves open. Then the translation does not quietly pick a side. It renders what is there and records the question.




Checks, not memory

Nobody can hold the consistency of a collection this size in their head. So scripts check it automatically. They confirm that renderings match their records and that shared formulas have not drifted. They confirm that each source we cite contains the passage we cite it for. They also check that the English has not slipped back into the stiff, ceremonial style these translations avoid.

These checks have caught real mistakes many times. In several cases the translation was right and the record behind it was wrong.




The reader is generated, not hand-copied

The pages you read here are not separate copies of the translations. A program builds each page from the governed source text. So when an editor corrects the source, the correction appears here without anyone copying it by hand. The newcomer guides live apart from the translations, and the program keeps them when it rebuilds the pages.

We do this on purpose. A reading edition that drifts away from its own source is worse than no reading edition.




Source and corrections

We check the Pali against the Chaṭṭha Saṅgāyana Tipiṭaka of the Vipassana Research Institute. We use it, with thanks, under its terms for non-commercial use. Every sutta page names the book its text comes from. It links to that edition and to the translation notes in the repository.

We drafted the translations published before 10 November 2026 against SuttaCentral’s Mahāsaṅgīti edition. The project no longer uses SuttaCentral’s texts, in line with the use requests in their publication records.

Every published page has passed the automated checks for terms, sources, structure, and readability. We record human read-aloud and newcomer reviews when they happen. They are optional, and the pages do not show them as a status.

Each page shows when its text last changed and a short version code. If something looks wrong, use the page’s Report a problem link, so your report names the exact sutta.

The translations on this site carry the CC BY-NC-SA 4.0 license. You may share and adapt them for non-commercial use, with credit, under the same license. The site’s code is under the MIT License. See the repository’s content license for details.




Plain English, on purpose

The English aims to be direct and easy to take in. Not “one abides contemplating the body as a body, ardent, clearly comprehending”, but something you can read at ordinary speed.

That does not simplify the content. Several of these texts are truly difficult, and the translation does not pretend otherwise. It only refuses to add a second difficulty on top of the first.

When a word does technical work, we explain it instead of smoothing it away. Open the words-used panel on any sutta, or see the glossary. You do not need to hover or use a mouse to read these definitions.




Reader feedback

On some pages you can tell the editors where the reading got hard. A small “Give feedback” control follows each passage. The words-used panel asks whether an explanation helped. A short, optional review at the end of the page asks what you took from it. You do not need an account, any Pali, or a better wording to suggest.

What happens to your feedback:


	It goes to a private queue that only the translation’s editors read.

	The editors use it to find wording and explanations that readers stumble on, and to decide what to revise. When readers stumble on the same word in several texts, that shapes the shared term decisions.

	The system stores it with the exact passage you saw and the version of the text at that time. That lets the editors check a later revision against it.

	Nobody publishes it or posts it to the public repository, and it never changes a translation by itself. An editor reads it, decides, and records why.

	Nobody asks for your name, email address, or an account. The system sends what you type, the page and passage, and the time. It goes through a Google Form that the editors run, and Google’s own rules for form responses apply. The editors copy it into their private queue and delete it from the form after review.

	If you take part in a session with a facilitator, your answers carry the anonymous label the facilitator gave you. That keeps one person’s answers apart from another’s.



Public feedback does not count as a formal review. Formal newcomer reviews happen in sessions with a facilitator, and the editors record them separately.




Reading it yourself

The editorial layer is all public: the term records, the translation notes, the checks, and the reasoning.

github.com/timedrapery/shiny-adventure

The repository is the working system. This site is what it produces.




How this book is arranged

The texts are not in canonical order. They are arranged for someone reading this material for the first time, in five sets that move from the least technical to the most:

Set 1 — Before Any Doctrine. Texts that set the tone before anything technical. Why trust this material at all? Why do some questions stay unanswered on purpose? And who was asking them?

Set 2 — The Basic Diagnosis and the Path. The core claim and the practical response to it, kept concrete.

Set 3 — Learning to Look at Your Own Mind. Practical method. This is where the material stops being about ideas and starts being about what you actually do.

Set 4 — Not-Self and Dependent Arising. The harder doctrinal core. Everything here assumes the practical vocabulary from the earlier stages, and tests it against the two hardest ideas in the material.

Set 5 — Advanced and Reference Texts. Technical material that rewards already knowing the vocabulary cold. These are texts people return to rather than read straight through.

Each text opens with a short note on what it is doing and why it sits where it does. Words carrying technical weight are collected in the glossary at the end.

Nothing here needs to be read in order, and the later sets assume the vocabulary of the earlier ones rather than requiring them.




Set 1 — Before Any Doctrine

Texts that set the tone before anything technical. Why trust this material at all? Why do some questions stay unanswered on purpose? And who was asking them?




How to Test a Teaching

AN 3.65, the Kesamutta Sutta — set 1, Before Any Doctrine


Reading time: about 10 min · 1,790 words



Before you read



What happens

At Kesamutta, the Kālāmas bring the Buddha a problem. Visiting teachers praise their own teachings and attack the others, so people do not know whom to believe.



Central question

When teachers disagree, how can you judge which qualities and practices lead to harm and which lead to well-being?



Main point

The Buddha says that tradition, reports, scripture, reasoning, how capable a speaker seems, and loyalty to a teacher are not enough on their own. Look at what happens when you put a teaching into practice: give up what leads to harm, and develop what leads to well-being and happiness.



Reading tip

The text first lists ten reasons that are not enough by themselves. Then it compares greed, aversion, and delusion with their opposites. It ends with friendliness, kindness, gladness, and balance, followed by four reasons for confidence.



This text is not saying

The text does not say that reasoning, tradition, or personal judgment are worthless. It says none of the listed grounds is enough by itself.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
wholesome


	
This project's rendering of "kusala". Roughly: mentally and ethically healthy. It is blameless, leads to well-being, and people with good judgment praise it.


	
unwholesome


	
This project's rendering of "akusala". Roughly: mentally and ethically harmful. It is blameworthy, leads to harm, and people with good judgment criticize it.


	
those with discernment


	
People whose judgment is sound enough to trust as a check on your own – not an appeal to authority, but a practical reference point.


	
consolation


	
A practical reassurance that holds up however a disputed question turns out, such as what happens after death. It does not settle the question.









Translation


The Setting

So I have heard. At one time the Buddha was wandering in the land of the Kosalans together with a large Saṅgha of bhikkhus when he arrived at a town of the Kālāmas called Kesamutta.

The Kālāmas of Kesamutta heard: “The recluse Gotama — a Sakyan, gone forth from a Sakyan family — has arrived at Kesamutta. This good report has spread about that Blessed One: ‘He is indeed the Buddha, the arahant, perfectly and fully awakened…’ It is good to see such arahants.”

The Kālāmas of Kesamutta went to the Buddha. Some bowed and sat to one side; some exchanged friendly greetings and polite conversation and sat to one side; some raised cupped palms toward the Buddha and sat to one side; some announced their name and clan and sat to one side; some sat to one side in silence. Seated to one side, the Kālāmas of Kesamutta said to the Buddha:



The Kālāmas’ Uncertainty

“Bhante, there are some recluses and brahmins who come to Kesamutta. They explain and illuminate only their own doctrine, while they attack, belittle, disparage, and mock the doctrines of others. Then other recluses and brahmins come to Kesamutta, and they too explain and illuminate only their own doctrine, while they attack, belittle, disparage, and mock the doctrines of others. Bhante, we are left with doubt and uncertainty: which of these venerable recluses and brahmins speaks the truth, and which speaks falsely?”

“It is right, Kālāmas, for you to doubt — right for you to be uncertain. You have become uncertain about something genuinely uncertain.



The Ten Criteria

Come, Kālāmas. Do not go by oral transmission; do not go by lineage; do not go by hearsay; do not go by scriptural authority; do not go by logical argumentation; do not go by inference; do not go by thinking through the apparent reasons; do not go by agreeing with a view after reflecting on it; do not go by the apparent competence of a speaker; and do not think ‘This recluse is our teacher.’

But when you know for yourselves: ‘These things are unwholesome, blameworthy, criticized by those with discernment; when taken up and undertaken they lead to harm and suffering’ — then give them up.



The Three Roots of Harm

What do you think, Kālāmas — does greed arise within a person for their welfare or for their harm?”

“For their harm, Bhante.”

“When greed seizes a person and takes over their heart, they kill living creatures, take what is not given, go to another’s partner, speak falsely, and encourage others to do likewise. That brings them long-lasting harm and suffering.”

“Yes, Bhante.”

“What do you think, Kālāmas — does aversion arise within a person for their welfare or for their harm?”

“For their harm, Bhante.”

“When aversion seizes a person and takes over their heart, they kill living creatures, take what is not given, go to another’s partner, speak falsely, and encourage others to do likewise. That brings them long-lasting harm and suffering.”

“Yes, Bhante.”

“What do you think, Kālāmas — does delusion arise within a person for their welfare or for their harm?”

“For their harm, Bhante.”

“When delusion seizes a person and takes over their heart, they kill living creatures, take what is not given, go to another’s partner, speak falsely, and encourage others to do likewise. That brings them long-lasting harm and suffering.”

“Yes, Bhante.”

“What do you think, Kālāmas — are these things wholesome or unwholesome?”

“Unwholesome, Bhante.”

“Blameworthy or blameless?”

“Blameworthy, Bhante.”

“Criticized or praised by those with discernment?”

“Criticized by those with discernment, Bhante.”

“When taken up and undertaken, do they lead to harm and suffering, or not? How do you see this?”

“When taken up and undertaken, they lead to harm and suffering. That is how we see it.”

“So, Kālāmas, when I said: ‘Come, Kālāmas. Do not go by oral transmission; do not go by lineage; do not go by hearsay; do not go by scriptural authority; do not go by logical argumentation; do not go by inference; do not go by thinking through the apparent reasons; do not go by agreeing with a view after reflecting on it; do not go by the apparent competence of a speaker; and do not think “This recluse is our teacher.” But when you know for yourselves — “These things are unwholesome, blameworthy, criticized by those with discernment; when taken up and undertaken they lead to harm and suffering” — then give them up.’ That is what I said, and this is why I said it.



The Three Roots of Welfare

Come, Kālāmas. Do not go by oral transmission; do not go by lineage; do not go by hearsay; do not go by scriptural authority; do not go by logical argumentation; do not go by inference; do not go by thinking through the apparent reasons; do not go by agreeing with a view after reflecting on it; do not go by the apparent competence of a speaker; and do not think ‘This recluse is our teacher.’

But when you know for yourselves: ‘These things are wholesome, blameless, praised by those with discernment; when taken up and undertaken they lead to welfare and happiness’ — then take them up and live accordingly.

What do you think, Kālāmas — does non-greed arise within a person for their welfare or for their harm?”

“For their welfare, Bhante.”

“When a person is free of greed, it does not overwhelm or take over their heart. They do not kill living creatures, take what is not given, go to another’s partner, speak falsely, or encourage others to do likewise. That brings them long-lasting welfare and happiness.”

“Yes, Bhante.”

“What do you think, Kālāmas — does non-aversion arise within a person for their welfare or for their harm? … Does non-delusion arise within a person for their welfare or for their harm? … Is that for their long-lasting welfare and happiness?”

“Yes, Bhante.”

“What do you think, Kālāmas — are these things wholesome or unwholesome?”

“Wholesome, Bhante.”

“Blameworthy or blameless?”

“Blameless, Bhante.”

“Criticized or praised by those with discernment?”

“Praised by those with discernment, Bhante.”

“When taken up and undertaken, do they lead to welfare and happiness, or not?”

“When taken up and undertaken, they lead to welfare and happiness. That is how we see it.”

“So, Kālāmas, when I said: ‘Come, Kālāmas. Do not go by oral transmission… and do not think “This recluse is our teacher.” But when you know for yourselves — “These things are wholesome, blameless, praised by those with discernment; when taken up and undertaken they lead to welfare and happiness” — then take them up and live accordingly.’ That is what I said, and this is why I said it.



Friendliness, Kindness, Gladness, and Dynamic Balance

Kālāmas, that noble disciple — free of coveting, free of ill will, unconfused, clearly knowing and remembering — pervades one direction with a heart filled with friendliness, then the second, then the third, then the fourth. In the same way above, below, across, everywhere, for all as for themselves, they keep pervading the entire world with a heart filled with friendliness: vast, expansive, boundless, without enmity and without ill will.

They pervade one direction with a heart filled with kindness towards others, then the second, then the third, then the fourth. In the same way above, below, across, everywhere, for all as for themselves, they keep pervading the entire world with a heart filled with kindness towards others: vast, expansive, boundless, without enmity and without ill will.

They pervade one direction with a heart filled with gladness, then the second, then the third, then the fourth. In the same way above, below, across, everywhere, for all as for themselves, they keep pervading the entire world with a heart filled with gladness: vast, expansive, boundless, without enmity and without ill will.

They pervade one direction with a heart filled with dynamic balance, then the second, then the third, then the fourth. In the same way above, below, across, everywhere, for all as for themselves, they keep pervading the entire world with a heart filled with dynamic balance: vast, expansive, boundless, without enmity and without ill will.



The Four Consolations

Kālāmas, that noble disciple with a heart free of enmity, free of ill will, uncorrupted and pure, wins four consolations in this very life.

‘If there is another world, and if good and bad actions do bear fruit and result — then when this body breaks up, after death, I will be reborn in a good destination, a heavenly world.’ This is the first consolation won.

‘If there is no other world, and if good and bad actions do not bear fruit and result — then in this very life I keep myself free of enmity, free of ill will, untroubled and happy.’ This is the second consolation won.

‘If bad things do come to those who do bad — I have no harmful intention toward anyone. Not doing any bad action, how could suffering reach me?’ This is the third consolation won.

‘If bad things do not come to those who do bad — then I see myself pure on both sides.’ This is the fourth consolation won.

Kālāmas, that noble disciple with a heart free of enmity, free of ill will, uncorrupted and pure — they win these four consolations in this very life.”

“That is exactly so, Blessed One. That is exactly so, Well-Departed One. Bhante, that noble disciple with a heart free of enmity, free of ill will, uncorrupted and pure, wins four consolations in this very life.

‘If there is another world, and if good and bad actions do bear fruit and result — then when this body breaks up, after death, I will be reborn in a good destination, a heavenly world.’ This is the first consolation won.

‘If there is no other world, and if good and bad actions do not bear fruit and result — then in this very life I keep myself free of enmity, free of ill will, untroubled and happy.’ This is the second consolation won.

‘If bad things do come to those who do bad — I have no harmful intention toward anyone. Not doing any bad action, how could suffering reach me?’ This is the third consolation won.

‘If bad things do not come to those who do bad — then I see myself pure on both sides.’ This is the fourth consolation won.

Bhante, that noble disciple with a heart free of enmity, free of ill will, uncorrupted and pure — they win these four consolations in this very life.



Going for Refuge

Excellent, Bhante! Excellent! … Bhante, we go to the Buddha for refuge, and to the Dhamma and the Bhikkhu Saṅgha. May the Buddha receive us as lay followers who have gone for refuge from this day forward for as long as life lasts.”

The fifth discourse is finished.


Source and corrections


	Pali text: Aṅguttaranikāya, Tikanipātapāḷi, in the Chaṭṭha Saṅgāyana Tipiṭaka, Vipassana Research Institute

	Translation notes: Editorial decisions and source audit

	Text last revised: 2026-11-09 · body version e6aceddf

	Report a problem with this page · License and reuse









Good Friendship Is the Whole Path

SN 45.2, the Upaḍḍha Sutta — set 1, Before Any Doctrine


Reading time: about 2 min · 331 words



Before you read



What happens

Ānanda tells the Buddha that good friendship seems to be half of the spiritual life. The Buddha corrects him and calls it the whole.



Central question

How much of the path depends on having good friends, companions, and examples?



Main point

Good friendship gives you what you need to develop the whole path. The Buddha then points to himself as the decisive example of a good friend: through relying on his teaching, people can practice toward freedom.



Reading tip

The long middle section names all eight parts of the path. You do not need to memorize them here. Follow the repeated point that good friendship supports the development of every part.



This text is not saying

The text is not saying that pleasant company by itself completes the path. Its idea of a good friend is someone whose example and guidance support the entire course of practice.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
spiritual life


	
The Buddhist path of practice as a whole – not just a set of beliefs, but a whole way of living.


	
noble eightfold path


	
The eight-part practice these texts teach: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, and right unification of mind.


	
right remembering


	
This project's rendering of the path factor usually translated "right mindfulness" – keeping what actually matters in view, moment to moment, rather than losing track of it.


	
right unification of mind


	
The path factor in which the mind gathers together and becomes unified, supported and directed by the rest of the noble path. The thinking mind and the heart work as one whole; nobody forces them into a trance.


	
quenching


	
An extinguishing image for dissatisfaction and its causes going out. Different Pali words use this image on different pages, so the exact scope comes from the sentence.









Translation


Ānanda’s Claim

So I heard. At one time the Buddha was staying among the Sakyans, near their town of Nagaraka.

Then Venerable Ānanda went to the Buddha, bowed, sat to one side, and said:

“Bhante, good friendship, good companionship, and good fellowship are half of the spiritual life.”



The Whole Spiritual Life

“Don’t say that, Ānanda. Don’t say that.

Good friendship, good companionship, and good fellowship are the whole of the spiritual life.

You can expect a bhikkhu who has good friends, companions, and fellows to develop the noble eightfold path and to keep developing it.

And how do they do that?

They develop right view supported by seclusion, fading, and quenching, maturing in relinquishment.

They develop right attitude supported by seclusion, fading, and quenching, maturing in relinquishment.

They develop right speech supported by seclusion, fading, and quenching, maturing in relinquishment.

They develop right action supported by seclusion, fading, and quenching, maturing in relinquishment.

They develop right livelihood supported by seclusion, fading, and quenching, maturing in relinquishment.

They develop right effort supported by seclusion, fading, and quenching, maturing in relinquishment.

They develop right remembering supported by seclusion, fading, and quenching, maturing in relinquishment.

They develop right unification of mind supported by seclusion, fading, and quenching, maturing in relinquishment.

That is how a bhikkhu with good friends, companions, and fellows develops the noble eightfold path and keeps developing it.



The Buddha as a Good Friend

Here is another way to understand why good friendship, good companionship, and good fellowship are the whole of the spiritual life.

By relying on me as a good friend, beings subject to birth are freed from birth. Beings subject to ageing are freed from ageing. Beings subject to death are freed from death. Beings subject to sorrow, lamentation, pain, sadness, and distress are freed from sorrow, lamentation, pain, sadness, and distress.

This is another way to understand why good friendship, good companionship, and good fellowship are the whole of the spiritual life.”

The second discourse is finished.


Source and corrections


	Pali text: Saṃyuttanikāya, Mahāvaggapāḷi, in the Chaṭṭha Saṅgāyana Tipiṭaka, Vipassana Research Institute

	Translation notes: Editorial decisions and source audit

	Text last revised: 2026-11-11 · body version f7169dd2

	Report a problem with this page · License and reuse









The Man Struck by a Poisoned Arrow

MN 63, the Cūḷamālukya Sutta — set 1, Before Any Doctrine


Reading time: about 11 min · 1,801 words



Before you read



What happens

While alone, Mālukyaputta becomes upset that the Buddha has not answered ten questions about the world, the soul and body, and the Tathāgata after death. He decides to leave the training unless the Buddha answers them.



Central question

Must you settle questions about the world, body and soul, and the Tathāgata after death before you practice?



Main point

The poisoned-arrow story shows the danger of delaying urgent treatment until someone answers every background question. The Buddha leaves the ten questions unanswered because answers to them do not help end dissatisfaction. Instead, he declares what dissatisfaction is, where it comes from, that it can end, and the way to its end.



Reading tip

The ten questions appear several times. Follow how the text moves: Mālukyaputta’s demand, the Buddha’s reply, and the poisoned arrow. Then notice what he leaves unanswered and what he does teach.



This text is not saying

The text is not rejecting every kind of question. It separates questions that do not help end dissatisfaction from the practical teaching that does.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
undeclared


	
A question the Buddha deliberately left unanswered – not because he didn't know, but because answering it wouldn't help anyone actually practice.


	
Tathāgata


	
A title for the Buddha, traditionally left untranslated. It means roughly "the one who has arrived at things as they truly are."


	
spiritual life


	
The Buddhist path of practice as a whole – not just a set of beliefs, but a whole way of living.


	
dissatisfaction


	
This translation's rendering of "dukkha," the Buddhist term for the unsatisfying, unstable quality of ordinary experience. Often translated "suffering," but that can sound more dramatic than the everyday sense of things not quite being right.


	
cessation


	
The ending of dissatisfaction and its causes: what practice is finally for. Elsewhere on this site the same idea appears as "quenching". Both render the same Pali word, "nirodha", in different sentences.









Translation


The Setting

So I have heard. At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s Monastery.



Mālukyaputta’s Reflection

Then, while Venerable Mālukyaputta was alone in seclusion, this reflection arose in his mind: “These points have been left undeclared by the Buddha. He has set them aside and rejected them: ‘the world is eternal,’ ‘the world is not eternal,’ ‘the world is finite,’ ‘the world is infinite,’ ‘the soul and the body are the same,’ ‘the soul is one thing and the body another,’ ‘the Tathāgata exists after death,’ ‘the Tathāgata does not exist after death,’ ‘the Tathāgata both exists and does not exist after death,’ ‘the Tathāgata neither exists nor does not exist after death.’ The Buddha does not declare these to me. I do not approve of this, and I do not accept it. I will go to the Buddha and ask him about this. If the Buddha declares to me that the world is eternal, or that the world is not eternal, or that the world is finite, or that the world is infinite, or that the soul and the body are the same, or that the soul is one thing and the body another, or that the Tathāgata exists after death, or that the Tathāgata does not exist after death, or that the Tathāgata both exists and does not exist after death, or that the Tathāgata neither exists nor does not exist after death — then I will continue to live the spiritual life under the Buddha. But if the Buddha does not declare these to me, then I will renounce the training and return to the lower life of a layperson.”



Mālukyaputta’s Challenge

Then, when it was evening, Venerable Mālukyaputta rose from seclusion and went to the Buddha. He bowed to the Buddha and sat down to one side. Seated to one side, Venerable Mālukyaputta said to the Buddha:

“Bhante, while I was alone in seclusion, this reflection arose in my mind: ‘These points have been left undeclared by the Buddha. He has set them aside and rejected them: that the world is eternal, or not eternal; that the world is finite, or infinite; that the soul and the body are the same, or that the soul is one thing and the body another; that the Tathāgata exists after death, does not exist after death, both exists and does not exist after death, or neither exists nor does not exist after death. The Buddha does not declare these to me. I do not approve of this, and I do not accept it.’

If the Buddha knows that the world is eternal, let the Buddha declare to me that the world is eternal. If the Buddha knows that the world is not eternal, let the Buddha declare to me that the world is not eternal. If the Buddha does not know whether the world is eternal or not eternal, then, not knowing, not seeing, the honest thing for the Buddha to say is: ‘I do not know, I do not see.’

[And so with each of the remaining points: whether the world is finite or infinite; whether the soul and the body are the same or different; and whether the Tathāgata exists after death, does not exist after death, both exists and does not exist after death, or neither exists nor does not exist after death — if the Buddha knows, let him declare it; if he does not know, let him say so.]”



Not Promised, Not Agreed

“What do you think, Mālukyaputta — did I ever say to you, ‘Come, Mālukyaputta, live the spiritual life under me, and I will declare to you that the world is eternal, or that the world is not eternal, or that the world is finite, or infinite, or that the soul and the body are the same or different, or that the Tathāgata exists after death, does not exist after death, both exists and does not exist after death, or neither exists nor does not exist after death’?”

“No, Bhante.”

“Or did you say to me, ‘Bhante, I will live the spiritual life under the Buddha, and the Buddha will declare to me that the world is eternal…’ and so on through all ten points?”

“No, Bhante.”

“That being so, stupid man, who are you, and what promise are you accusing of being broken?

Mālukyaputta, if anyone were to say, ‘I will not live the spiritual life under the Buddha until the Buddha declares to me that the world is eternal’ — that would still be undeclared by the Tathāgata, and meanwhile that person would die.



The Poisoned Arrow

Suppose, Mālukyaputta, a man were wounded by an arrow thickly smeared with poison, and his friends and companions, his relatives and family, brought a surgeon to treat him. But the man would say: ‘I will not let this arrow be pulled out until I know the name and clan of the man who wounded me. I will not let it be pulled out until I know whether the man who wounded me was tall, short, or of middle height. I will not let it be pulled out until I know whether the man who wounded me was dark-skinned, brown-skinned, or golden-skinned. I will not let it be pulled out until I know which village, town, or city the man who wounded me comes from. I will not let it be pulled out until I know whether the bow that wounded me was a long bow or a crossbow. I will not let it be pulled out until I know whether the bowstring was made of fiber, reed, sinew, hemp, or bark. I will not let it be pulled out until I know whether the shaft was from a wild plant or a cultivated one. I will not let it be pulled out until I know what kind of feathers were bound to the shaft — vulture, heron, hawk, peacock, or some other bird. I will not let it be pulled out until I know what kind of sinew was used to wrap the shaft — ox, buffalo, deer, or monkey sinew. I will not let it be pulled out until I know what sort of arrow it was — an ordinary arrow, a curved one, a barbed one, one shaped like a calf’s tooth, or one shaped like an oleander thorn.’

That man would die, Mālukyaputta, before he ever knew these things.

In the same way, if anyone were to say, ‘I will not live the spiritual life under the Buddha until the Buddha declares to me that the world is eternal, or that the world is not eternal, or that the world is finite, or infinite, or that the soul and the body are the same or different, or that the Tathāgata exists after death, does not exist after death, both exists and does not exist after death, or neither exists nor does not exist after death’ — that would still be undeclared by the Tathāgata, and meanwhile that person would die.



Not Dependent On These Views

Mālukyaputta, the spiritual life does not depend on the view that the world is eternal. Nor does the spiritual life depend on the view that the world is not eternal. Whether the view is held that the world is eternal, or that the world is not eternal, there is still birth, ageing and death, sorrow, lamentation, pain, distress, and despair — and it is the ending of these, here and now, that I declare.

The spiritual life does not depend on the view that the world is finite, nor on the view that the world is infinite. Whether the view is held that the world is finite, or that the world is infinite, there is still birth, ageing and death, sorrow, lamentation, pain, distress, and despair — and it is the ending of these, here and now, that I declare.

The spiritual life does not depend on the view that the soul and the body are the same, nor on the view that the soul is one thing and the body another. Whether the view is held that the soul and the body are the same, or that the soul is one thing and the body another, there is still birth, ageing and death, sorrow, lamentation, pain, distress, and despair — and it is the ending of these, here and now, that I declare.

The spiritual life does not depend on the view that the Tathāgata exists after death, nor on the view that the Tathāgata does not exist after death, nor on the view that the Tathāgata both exists and does not exist after death, nor on the view that the Tathāgata neither exists nor does not exist after death. Whether any of these four views is held, there is still birth, ageing and death, sorrow, lamentation, pain, distress, and despair — and it is the ending of these, here and now, that I declare.



Undeclared And Declared

So, Mālukyaputta, understand as undeclared what I have left undeclared, and understand as declared what I have declared.

And what have I left undeclared? ‘The world is eternal’ — this I have left undeclared. ‘The world is not eternal’ — this I have left undeclared. ‘The world is finite’ — this I have left undeclared. ‘The world is infinite’ — this I have left undeclared. ‘The soul and the body are the same’ — this I have left undeclared. ‘The soul is one thing and the body another’ — this I have left undeclared. ‘The Tathāgata exists after death’ — this I have left undeclared. ‘The Tathāgata does not exist after death’ — this I have left undeclared. ‘The Tathāgata both exists and does not exist after death’ — this I have left undeclared. ‘The Tathāgata neither exists nor does not exist after death’ — this I have left undeclared.

Why have I left this undeclared? Because it is not beneficial, it is not relevant to the fundamentals of the spiritual life, and it does not lead to disenchantment, fading, cessation, calming, higher knowing, awakening, or nibbāna. That is why I have left it undeclared.

And what have I declared? ‘This is dissatisfaction’ — this I have declared. ‘This is the origin of dissatisfaction’ — this I have declared. ‘This is the cessation of dissatisfaction’ — this I have declared. ‘This is the way leading to the cessation of dissatisfaction’ — this I have declared.

Why have I declared this? Because it is beneficial, it is relevant to the fundamentals of the spiritual life, and it leads to disenchantment, fading, cessation, calming, higher knowing, awakening, and nibbāna. That is why I have declared it.

So, Mālukyaputta, understand as undeclared what I have left undeclared, and understand as declared what I have declared.”

That is what the Buddha said. Venerable Mālukyaputta was satisfied and welcomed what the Buddha had said.

The Cūḷamālukya Sutta, the third discourse, is finished.
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The Two Searches

MN 26, the Pāsarāsi Sutta — set 1, Before Any Doctrine


Reading time: about 31 min · 5,426 words



Before you read

Most of these texts are the Buddha teaching. This one is the Buddha describing what happened to him — leaving home, studying under two accomplished meditation teachers, getting everything they had to offer, and concluding it was not enough.

The frame he sets up is a distinction between two kinds of searching. One goes after things that are themselves subject to ageing, sickness and death; the other goes after what is not. Put that plainly and it sounds obvious. The force of it is in noticing how much of an ordinary life is the first kind.

Read this early, before the vocabulary gets technical. It is the human anchor under everything that follows: someone tried the available options, found them insufficient, and kept going.



Translation


The Setting

At one time the Buddha was staying near Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery.

Then the Buddha robed up in the morning and, taking bowl and robe, set out for Sāvatthī on alms-round. Several bhikkhus went to Venerable Ānanda and said: “Reverend Ānanda, it has been a long time since we heard a teaching-talk face to face with the Buddha. It would be good if we could hear one.”

“Then, reverends, go to the brahmin Rammaka’s hermitage. Perhaps you will get to hear a teaching-talk face to face with the Buddha.”

“Yes, reverend,” they replied.

Then, after the meal, returning from alms-round, the Buddha addressed Venerable Ānanda: “Come, Ānanda, let us go to the Eastern Monastery, the stilt-longhouse of Migāra’s mother, for the day’s dwelling.”

“Yes, Bhante,” Ānanda replied.

So the Buddha went with Ānanda to the stilt-longhouse of Migāra’s mother for the day’s dwelling. In the late afternoon, the Buddha came out of seclusion and addressed Ānanda: “Come, Ānanda, let us go to the eastern gate to bathe.”

“Yes, Bhante,” Ānanda replied.

So the Buddha went with Ānanda to the eastern gate to bathe. After bathing, he came out of the water and stood in a single robe, drying his limbs. Then Venerable Ānanda said: “Bhante, the brahmin Rammaka’s hermitage is nearby. It is delightful, beautiful. Bhante, may the Buddha visit it out of compassion.”

The Buddha consented with silence.



The Two Searches

He went to the brahmin Rammaka’s hermitage. At that time several bhikkhus were sitting together there talking about the Dhamma. The Buddha stood outside the door waiting for the talk to end. When he knew it had ended, he cleared his throat and knocked on the door-panel. The bhikkhus opened the door. The Buddha entered, sat down on the seat spread out, and addressed the bhikkhus: “Bhikkhus, what were you sitting talking about just now? What conversation was left unfinished?”

“Bhante, a teaching-talk about the Buddha himself was left unfinished when the Buddha arrived.”

“Good, bhikkhus! This is fitting for gentlemen who have gone forth from home into homelessness out of confidence — that you would sit together talking about the Dhamma. Bhikkhus, when gathered together, you should do one of two things: talk about the Dhamma, or keep noble silence.

Bhikkhus, there are two searches: the noble search and the ignoble search.

And what is the ignoble search? Someone who is themselves subject to birth seeks only what is subject to birth. Being themselves subject to ageing, they seek only what is subject to ageing. Being themselves subject to sickness, they seek only what is subject to sickness. Being themselves subject to death, they seek only what is subject to death. Being themselves subject to sorrow, they seek only what is subject to sorrow. Being themselves subject to corruption, they seek only what is subject to corruption.

And what should be described as subject to birth? Bhikkhus, partners and children are subject to birth; male and female servants are subject to birth; goats and sheep are subject to birth; chickens and pigs are subject to birth; elephants, cattle, horses, and mares are subject to birth; gold and silver are subject to birth. These are supports subject to birth. Someone who is tied, infatuated, and immersed in these — being themselves subject to birth — seeks only what is subject to birth.

And what should be described as subject to ageing? Bhikkhus, partners and children are subject to ageing; male and female servants are subject to ageing; goats and sheep are subject to ageing; chickens and pigs are subject to ageing; elephants, cattle, horses, and mares are subject to ageing; gold and silver are subject to ageing. These are supports subject to ageing. Someone who is tied, infatuated, and immersed in these — being themselves subject to ageing — seeks only what is subject to ageing.

And what should be described as subject to sickness? Bhikkhus, partners and children are subject to sickness; male and female servants are subject to sickness; goats and sheep are subject to sickness; chickens and pigs are subject to sickness; elephants, cattle, horses, and mares are subject to sickness. These are supports subject to sickness. Someone who is tied, infatuated, and immersed in these — being themselves subject to sickness — seeks only what is subject to sickness.

And what should be described as subject to death? Bhikkhus, partners and children are subject to death; male and female servants are subject to death; goats and sheep are subject to death; chickens and pigs are subject to death; elephants, cattle, horses, and mares are subject to death. These are supports subject to death. Someone who is tied, infatuated, and immersed in these — being themselves subject to death — seeks only what is subject to death.

And what should be described as subject to sorrow? Bhikkhus, partners and children are subject to sorrow; male and female servants are subject to sorrow; goats and sheep are subject to sorrow; chickens and pigs are subject to sorrow; elephants, cattle, horses, and mares are subject to sorrow. These are supports subject to sorrow. Someone who is tied, infatuated, and immersed in these — being themselves subject to sorrow — seeks only what is subject to sorrow.

And what should be described as subject to corruption? Bhikkhus, partners and children are subject to corruption; male and female servants are subject to corruption; goats and sheep are subject to corruption; chickens and pigs are subject to corruption; elephants, cattle, horses, and mares are subject to corruption; gold and silver are subject to corruption. These are supports subject to corruption. Someone who is tied, infatuated, and immersed in these — being themselves subject to corruption — seeks only what is subject to corruption. This is the ignoble search.

And what is the noble search? Someone who is themselves subject to birth sees the danger in what is subject to birth and seeks nibbāna — the supreme security from the yoke, free from birth. They are themselves subject to ageing. Seeing the danger in what is subject to ageing, they seek nibbāna — the supreme security from the yoke, free from ageing. They are themselves subject to sickness. Seeing the danger in what is subject to sickness, they seek nibbāna — the supreme security from the yoke, free from sickness. They are themselves subject to death. Seeing the danger in what is subject to death, they seek nibbāna — the supreme security from the yoke, free from death. They are themselves subject to sorrow. Seeing the danger in what is subject to sorrow, they seek nibbāna — the supreme security from the yoke, free from sorrow. They are themselves subject to corruption. Seeing the danger in what is subject to corruption, they seek nibbāna — the supreme security from the yoke, free from corruption. This is the noble search.



The Bodhisatta’s Own Search

Bhikkhus, before my awakening — when I was still unawakened but intent on awakening — I too, being myself subject to birth, sought only what was subject to birth. Being myself subject to ageing, sickness, death, sorrow, and corruption, I sought only what was subject to those things.

Then it occurred to me: ‘Why do I, being myself subject to birth, seek only what is subject to birth? Being myself subject to ageing, sickness, death, sorrow, and corruption, why do I seek only what is subject to those things? What if I were to see the danger in what is subject to birth, ageing, sickness, death, sorrow, and corruption, and seek nibbāna — the supreme security from the yoke, free from birth, ageing, sickness, death, sorrow, and corruption?’



Going Forth

Some time later, while I was still young, with pristine black hair, endowed with the blessing of youth, in the prime of life — though my mother and father wished otherwise, weeping with tear-streaked faces — I shaved off hair and beard, put on ochre robes, and went forth from home into homelessness.



Āḷāra Kālāma

Once I had gone forth in search of the good, seeking the supreme resting-place of peace, I went to Āḷāra Kālāma and said: “Reverend Kālāma, I wish to live the spiritual life in this teaching and training.”

Āḷāra Kālāma replied: “Stay, venerable. This teaching is such that a sensible person can soon realize their own teacher’s tradition with their own higher knowing, enter it and live in it, and make it known.”

I quickly mastered that teaching. Then it occurred to me: ‘Āḷāra Kālāma does not proclaim “I have realized this teaching with my own higher knowing, and I live in it” by mere faith alone — surely he lives knowing and seeing this teaching.’ So I approached Āḷāra Kālāma and asked: “Reverend Kālāma, up to what point do you proclaim that you have realized this teaching with your own higher knowing and entered into it?”

When I said this, he declared the sphere of nothingness.

Then it occurred to me: ‘It is not only Āḷāra Kālāma who has confidence — I too have confidence. It is not only Āḷāra Kālāma who has energy, remembering, unification of mind, and discernment — I too have these. What if I were to make the effort to realize the teaching that Āḷāra Kālāma proclaims he has realized with his own higher knowing?’

Soon enough, I too realized that teaching with my own higher knowing and entered into it. I went to Āḷāra Kālāma and said: “Reverend Kālāma, is it up to this point that you have realized this teaching with your own higher knowing and entered into it?”

“It is up to this point, reverend.”

“I too, reverend, have realized this teaching with my own higher knowing up to this point and enter it and live in it.”

“We are fortunate, reverend — how very fortunate — to see such a venerable as yourself as a fellow practitioner! The teaching that I have realized with my own higher knowing and entered into — that you have realized with your own higher knowing and live in. The teaching that you have realized with your own higher knowing and live in — that I have realized and made known. What I know, you know; what you know, I know. As I am, so are you; as you are, so am I. Come now, reverend — let us both lead this community together.”

And so Āḷāra Kālāma, my teacher, placed me his student on equal footing with himself and honored me with high honor.

Then it occurred to me: ‘This teaching does not lead to disenchantment, fading, cessation, calming, higher knowing, awakening, or nibbāna — only as far as rebirth in the sphere of nothingness.’

Not finding this teaching satisfying, I turned away from it and left.



Uddaka Rāmaputta

Still in search of the good, seeking the supreme resting-place of peace, I went to Uddaka, son of Rāma, and said: “Reverend, I wish to live the spiritual life in this teaching and training.”

Uddaka, son of Rāma, replied: “Stay, venerable. This teaching is such that a sensible person can soon realize their own teacher’s tradition with their own higher knowing, enter it and live in it, and make it known.”

I quickly mastered that teaching. Then it occurred to me: ‘Rāma did not proclaim “I have realized this teaching with my own higher knowing, and I live in it” by mere faith alone — surely he lived knowing and seeing this teaching.’ So I approached Uddaka, son of Rāma, and asked: “Reverend, up to what point did Rāma proclaim that he had realized this teaching with his own higher knowing and entered into it?”

When I said this, he declared the sphere of neither-recognition-nor-non-recognition.

Then it occurred to me: ‘It was not only Rāma who had confidence — I too have confidence. It was not only Rāma who had energy, remembering, unification of mind, and discernment — I too have these. What if I were to make the effort to realize the teaching that Rāma proclaims he had realized with his own higher knowing?’

Soon enough, I too realized that teaching with my own higher knowing and entered into it. I went to Uddaka, son of Rāma, and said: “Reverend, did Rāma realize this teaching with his own higher knowing up to this point and enter into it?”

“He did, reverend.”

“I too, reverend, have realized this teaching with my own higher knowing up to this point and enter it and live in it.”

“We are fortunate, reverend — how very fortunate — to see such a venerable as yourself as a fellow practitioner! The teaching that Rāma realized with his own higher knowing and entered into — that you have realized with your own higher knowing and live in. The teaching that you have realized with your own higher knowing and live in — that Rāma realized and made known. What Rāma knew, you know; what you know, Rāma knew. As Rāma was, so are you; as you are, so was Rāma. Come now, reverend — you should lead this community.”

And so Uddaka, son of Rāma — my fellow practitioner — placed me in the position of teacher and honored me with high honor.

Then it occurred to me: ‘This teaching does not lead to disenchantment, fading, cessation, calming, higher knowing, awakening, or nibbāna — only as far as rebirth in the sphere of neither-recognition-nor-non-recognition.’

Not finding this teaching satisfying, I turned away from it and left.



Arrival at Uruvelā and Awakening

Still in search of the good, seeking the supreme resting-place of peace, I traveled stage by stage through the Magadhan lands until I arrived at the town of Senā in Uruvelā. There I saw a delightful stretch of ground, a beautiful grove with a flowing river, clean and charming, with smooth and pleasant banks, and nearby a village to go to for alms.

Then it occurred to me: ‘This is truly a delightful stretch of ground — a beautiful grove with a flowing river, clean and charming, with smooth and pleasant banks, and nearby a village to go to for alms. This is good enough for striving, for a person of good family intent on striving.’ And so I sat down right there, thinking: ‘This is good enough for striving.’

I was myself subject to birth. Seeing the danger in what is subject to birth, I sought nibbāna — the supreme security from the yoke, free from birth — and I found it. I was myself subject to ageing. Seeing the danger in what is subject to ageing, I sought nibbāna — the supreme security from the yoke, free from ageing — and I found it. I was myself subject to sickness. Seeing the danger in what is subject to sickness, I sought nibbāna — the supreme security from the yoke, free from sickness — and I found it. I was myself subject to death. Seeing the danger in what is subject to death, I sought nibbāna — the supreme security from the yoke, free from death — and I found it. I was myself subject to sorrow. Seeing the danger in what is subject to sorrow, I sought nibbāna — the supreme security from the yoke, free from sorrow — and I found it. I was myself subject to corruption. Seeing the danger in what is subject to corruption, I sought nibbāna — the supreme security from the yoke, free from corruption — and I found it.

Knowledge and vision arose in me: ‘My release is unshakable. This is my last birth. There is no more further becoming.’



Hesitation

Then it occurred to me: ‘This teaching I have reached is deep, hard to see, hard to realize, peaceful, refined, beyond the scope of thought, subtle, to be experienced by the wise. But this generation delights in its resting-place, is pleased with its resting-place, rejoices in its resting-place. It is hard for this generation to see this truth: conditionality, dependent arising. And this too is hard to see: the calming of all putting-things-together, the relinquishing of all supports, the ending of ignorant wanting, fading, cessation, nibbāna. If I were to teach this Dhamma and others did not understand me, that would be wearisome and troublesome for me.’

And then these verses, unheard before, arose in me spontaneously:


Struggled hard have I for this attainment —

enough, now, to make it known.

Those overcome by passion and aversion

will not easily understand this teaching.

Going against the stream, subtle,

deep, hard to see, and fine —

those inflamed by passion will not see it,

veiled as they are in a mass of darkness.



As I reflected in this way, my mind inclined toward remaining at ease, not toward teaching the Dhamma.



Brahmā Sahampati’s Request

Then Brahmā Sahampati, knowing my train of thought, thought: ‘The world will be lost! The world will perish! For the mind of the Tathāgata, the arahant, the perfectly and fully awakened one, inclines toward remaining at ease, not toward teaching the Dhamma.’

Then, as quickly as a strong person might extend a bent arm or bend an extended arm, Brahmā Sahampati vanished from the Brahmā-world and appeared before me. He arranged his robe over one shoulder, raised his cupped hands toward me, and said: “Bhante, let the Buddha teach the Dhamma! Let the Well-Departed One teach the Dhamma! There are beings with little dust in their eyes who are declining for lack of hearing the Dhamma. There will be those who understand the Dhamma!”

That is what Brahmā Sahampati said. Then he said further:


Among the Magadhans there appeared in the past a teaching thought up by those stained with impurity. Open wide the door to the deathless! Let them hear the Dhamma found by the stainless one.

As someone standing on a rocky summit can see the people all around — so too, Wise One, All-Seeing, ascending the palace of Dhamma, look upon the people swamped in sorrow, yourself sorrowless, overcome by birth and ageing.

Rise, hero! Victor in battle, caravan-leader, free of debt, wander the world. Let the Buddha teach the Dhamma — there will be those who understand!





The Lotus Simile

Then, understanding Brahmā’s invitation and out of compassion for beings, I surveyed the world with the eye of a Buddha.

Surveying with the eye of a Buddha, I saw beings with little dust in their eyes and with much dust in their eyes; with keen faculties and with dull faculties; with good qualities and with bad qualities; easy to teach and hard to teach; some living seeing the danger of faults in another world, and some not.

Just as in a pool of blue lotuses, or pink lotuses, or white lotuses, some lotuses are born and grow in the water, stay below the surface, and flourish submerged; some are born and grow in the water, stand even with the surface; and some are born and grow in the water but rise up above the surface and stand untouched by the water — in the same way, surveying the world with the eye of a Buddha, I saw beings with little dust in their eyes and with much dust in their eyes, with keen faculties and with dull faculties, easy to teach and hard to teach.

I replied to Brahmā Sahampati in verse:


Open are the doors to the deathless —

let those with ears commit to confidence.

Thinking it would be wearisome, Brahmā,

I did not readily teach the refined Dhamma among humans.



Then Brahmā Sahampati, knowing that his request for the teaching of the Dhamma had been granted, bowed to me and circumambulated me with his right side toward me, and vanished right there.



Who to Teach First

Then it occurred to me: ‘To whom should I first teach the Dhamma? Who will quickly understand this teaching?’ Then I thought: ‘Āḷāra Kālāma is wise, capable, discerning, and for a long time has had little dust in his eyes. Why not teach him first? He will quickly understand this teaching.’

But a deity came and told me: ‘Bhante, Āḷāra Kālāma passed away seven days ago.’ And knowledge and vision arose in me: ‘Āḷāra Kālāma passed away seven days ago.’

I thought: ‘This is a great loss for Āḷāra Kālāma. If he had heard this teaching, he would have understood it quickly.’

Then it occurred to me again: ‘To whom should I first teach the Dhamma? Who will quickly understand this teaching?’ Then I thought: ‘Uddaka, son of Rāma, is wise, capable, discerning, and for a long time has had little dust in his eyes. Why not teach him first? He will quickly understand this teaching.’

But a deity came and told me: ‘Bhante, Uddaka, son of Rāma, passed away just last night.’ And knowledge and vision arose in me: ‘Uddaka, son of Rāma, passed away just last night.’

I thought: ‘This is a great loss for Uddaka. If he had heard this teaching, he would have understood it quickly.’

Then it occurred to me again: ‘To whom should I first teach the Dhamma? Who will quickly understand this teaching?’ Then I thought: ‘The group of five bhikkhus was very helpful to me — they attended to me during my time of resolute striving. Why not teach them first?’ Then I wondered: ‘Where are the group of five bhikkhus staying now?’

With the divine eye, purified and surpassing the human, I saw the group of five bhikkhus staying near Vārāṇasī, in the deer park at Isipatana. So, when I had stayed in Uruvelā as long as I wished, I set out for Vārāṇasī.



Upaka the Ājīvaka

While I was traveling along the road between Gayā and the place of awakening, the wanderer Upaka of the Ājīvaka sect saw me. He said: “Reverend, your faculties are very clear, your complexion is pure and bright. In whose name have you gone forth, reverend? Who is your teacher? Whose Dhamma do you approve of?”

I replied to Upaka in verse:


I am the all-conqueror, the knower of all,

unstained in the midst of all things.

I have given up all and am freed through the ending of ignorant wanting.

I know this for myself, so whose follower should I be?

I have no teacher;

there is no one like me.

In the world with its gods

there is no equal to me.

For I am the arahant in the world,

I am the unsurpassed teacher.

I alone am perfectly and fully awakened,

cooled, quenched.

To set rolling the Wheel of Dhamma

I go to the city of Kāsi.

In a world gone blind

I will beat the drum of the deathless.



Upaka said: “According to what you claim, reverend, you ought to be the Infinite Victor.”


Those like me are victors —

they who have reached the ending of outflows.

Unwholesome qualities are conquered by me —

that is why, Upaka, I am a victor.



When I had spoken, Upaka said: “So be it, reverend,” shook his head, took the wrong road, and left.



The Five Ascetics

Traveling stage by stage, I arrived at Vārāṇasī, at the deer park at Isipatana, and went to where the group of five bhikkhus was staying. The group of five bhikkhus saw me coming from a distance. Seeing me, they agreed among themselves: “Here comes the recluse Gotama — he gave up the struggle and turned to abundance. We should not bow to him or rise for him or take his bowl and robe. But we can set out a seat; if he wishes, he can sit.”

Yet as I drew near, the group of five bhikkhus found themselves unable to hold to their agreement. Some came to meet me and took my bowl and robe; some set out a seat; some set out water for washing feet. They addressed me by name, however, and as “reverend.”

So I said to them: “Bhikkhus, do not address the Tathāgata by name and as ‘reverend.’ The Tathāgata is an arahant, perfectly and fully awakened. Listen, bhikkhus: the deathless has been reached! I will instruct you. I will teach you the Dhamma. Practicing as instructed, you will soon, in this very life, realize with your own higher knowing the supreme culmination of the spiritual life — that for which gentlemen rightly go forth from home into homelessness — and enter it and live in it.”

But the bhikkhus said to me: “Reverend Gotama, even by that conduct, that practice, that grueling austerity, you did not reach any superhuman distinction in knowledge and vision worthy of a noble one. How will you reach it now that you have turned to abundance and given up the struggle?”

I said: “Bhikkhus, the Tathāgata has not turned to abundance, has not given up the struggle. The Tathāgata is an arahant, perfectly and fully awakened. Listen, bhikkhus: the deathless has been reached! I will instruct you. I will teach you the Dhamma. Practicing as instructed, you will soon realize the supreme culmination of the spiritual life and enter it and live in it.”

A second time the bhikkhus said the same. A second time I replied in the same way.

A third time the bhikkhus said: “Reverend Gotama, even by that conduct, that practice, that grueling austerity, you did not reach any superhuman distinction in knowledge and vision worthy of a noble one. How will you reach it now that you have turned to abundance and given up the struggle?”

I said to them: “Bhikkhus, have you ever known me to speak like this before?”

“No, Bhante.”

“The Tathāgata is an arahant, perfectly and fully awakened. Listen, bhikkhus: the deathless has been reached! I will instruct you. I will teach you the Dhamma. Practicing as instructed, you will soon, in this very life, realize with your own higher knowing the supreme culmination of the spiritual life — that for which gentlemen rightly go forth from home into homelessness — and enter it and live in it.”

I was able to bring the group of five bhikkhus around. Then sometimes I would instruct two bhikkhus while the other three went on alms-round, and we six would live on what those three brought back. Sometimes I would instruct three bhikkhus while the other two went on alms-round, and we six would live on what those two brought back.



The Five Achieve the Noble Search

The group of five bhikkhus was instructed and guided by me in this way. They were themselves subject to birth. Seeing the danger in what is subject to birth, they sought nibbāna — the supreme security from the yoke, free from birth — and they found it. They were themselves subject to ageing. Seeing the danger in what is subject to ageing, they sought nibbāna — the supreme security from the yoke, free from ageing — and they found it. They were themselves subject to sickness, death, sorrow, and corruption. Seeing the danger in these, they sought nibbāna — the supreme security from the yoke, free from sickness, death, sorrow, and corruption — and they found it.

Knowledge and vision arose in them: ‘Our release is unshakable. This is our last birth. There is no more further becoming.’



Sensual Pleasure and the Snare

Bhikkhus, there are five strands of sensual pleasure. What five? Sights cognized by the eye that are desired, agreeable, pleasing, of a pleasant nature, connected to sensual pleasure, arousing; sounds cognized by the ear; smells cognized by the nose; tastes cognized by the tongue; touches cognized by the body that are desired, agreeable, pleasing, of a pleasant nature, connected to sensual pleasure, arousing. These are the five strands of sensual pleasure.

Those recluses or brahmins who indulge in these five strands of sensual pleasure, tied, infatuated, and immersed in them, not seeing the danger, without the discernment of escape — understand that they have met with calamity and disaster and are subject to the Wicked One’s will.

Suppose a wild deer lies in the wilderness, caught on a heap of snares. Understand that it has met with calamity and disaster and is subject to the hunter’s will. When the hunter arrives, it cannot go wherever it wishes.

In the same way, those recluses or brahmins who indulge in these five strands of sensual pleasure, tied, infatuated, and immersed in them, not seeing the danger, without the discernment of escape — understand that they have met with calamity and disaster and are subject to the Wicked One’s will.

Those recluses or brahmins, however, who indulge in these five strands of sensual pleasure without being tied, infatuated, or immersed in them, seeing the danger, with the discernment of escape — understand that they have met with neither calamity nor disaster and are not subject to the Wicked One’s will.

Suppose a wild deer lies in the wilderness on a heap of snares without being caught. Understand that it has met with neither calamity nor disaster and is not subject to the hunter’s will. When the hunter arrives, it can go wherever it wishes.

In the same way, those recluses or brahmins who indulge in these five strands of sensual pleasure without being tied, infatuated, or immersed in them, seeing the danger, with the discernment of escape — understand that they have met with neither calamity nor disaster and are not subject to the Wicked One’s will.

Suppose a wild deer wanders in the forest, walking, standing, sitting, and lying down in confidence. Why? Because it is beyond the hunter’s range.



Blinding Māra: The Mental Themes and Beyond

In the same way, bhikkhus, a bhikkhu — secluded from sense pleasures, secluded from unwholesome qualities — enters and remains in the first mental theme, with placing the mind, keeping it there, with rejoicing and satisfaction born of seclusion.

This bhikkhu is said to have blinded Māra, to have put out Māra’s eye without a trace, and to have gone where the Wicked One cannot see.

Furthermore, bhikkhus, with the settling of placing and keeping the mind, internally confident, with singleness of heart, without placing and keeping the mind, a bhikkhu enters and remains in the second mental theme with rejoicing and satisfaction born of unification.

This bhikkhu is said to have blinded Māra, to have put out Māra’s eye without a trace, and to have gone where the Wicked One cannot see.

Furthermore, bhikkhus, with the fading of rejoicing, a bhikkhu remains equanimous, remembering and clearly knowing, and experiences satisfaction with the body — what the noble ones speak of as ‘equanimous, remembering, living well’ — and enters and remains in the third mental theme.

This bhikkhu is said to have blinded Māra, to have put out Māra’s eye without a trace, and to have gone where the Wicked One cannot see.

Furthermore, bhikkhus, with the abandoning of satisfaction and distress, and with the prior ending of gladness and grief, a bhikkhu enters and remains in the fourth mental theme — neither satisfaction nor distress, with purity of equanimity and remembering.

This bhikkhu is said to have blinded Māra, to have put out Māra’s eye without a trace, and to have gone where the Wicked One cannot see.

Furthermore, bhikkhus, with the complete transcending of recognitions of form, with the passing away of recognitions of resistance, with non-attention to recognitions of diversity, aware that ‘space is boundless,’ a bhikkhu enters and remains in the sphere of boundless space.

This bhikkhu is said to have blinded Māra, to have put out Māra’s eye without a trace, and to have gone where the Wicked One cannot see.

Furthermore, bhikkhus, going completely beyond the sphere of boundless space, aware that ‘knowing is boundless,’ a bhikkhu enters and remains in the sphere of boundless knowing.

This bhikkhu is said to have blinded Māra, to have put out Māra’s eye without a trace, and to have gone where the Wicked One cannot see.

Furthermore, bhikkhus, going completely beyond the sphere of boundless knowing, aware that ‘there is nothing at all,’ a bhikkhu enters and remains in the sphere of nothingness.

This bhikkhu is said to have blinded Māra, to have put out Māra’s eye without a trace, and to have gone where the Wicked One cannot see.

Furthermore, bhikkhus, going completely beyond the sphere of nothingness, a bhikkhu enters and remains in the sphere of neither-recognition-nor-non-recognition.

This bhikkhu is said to have blinded Māra, to have put out Māra’s eye without a trace, and to have gone where the Wicked One cannot see.

Furthermore, bhikkhus, going completely beyond the sphere of neither-recognition-nor-non-recognition, a bhikkhu enters and remains in the cessation of recognition and felt experience. When they see this with discernment, their outflows are exhausted.

This bhikkhu is said to have blinded Māra, to have put out Māra’s eye without a trace, and to have gone where the Wicked One cannot see. They have crossed over the world’s entanglement. They walk, stand, sit, and lie down in confidence. Why? Because they are beyond the Wicked One’s range.”

That is what the Buddha said. Satisfied, those bhikkhus approved of the Buddha’s words.

The sixth discourse is finished.
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Set 2 — The Basic Diagnosis and the Path

The core claim and the practical response to it, kept concrete.




The First Teaching

SN 56.11, the Dhammacakkappavattana Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 7 min · 1,206 words



Before you read



What happens

At the Deer Park near Bārāṇasī, the Buddha speaks to five monks.



Central question

What is dissatisfaction, what causes it, can it end, and what practice leads to its end?



Main point

The Buddha warns against two extremes: chasing sensual pleasure and punishing the body. He teaches a middle path. Each of the four noble truths comes with a task: understand dissatisfaction, give up its cause, directly know its ending, and develop the path.



Reading tip

The text first defines the middle path and the four truths. Then it turns each truth three times: naming it, the task it sets, and the task complete.



This text is not saying

The text does not present the four truths as beliefs to memorize. The repeated section shows something to understand, give up, realize, and develop.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
dissatisfaction


	
This translation's rendering of "dukkha," the Buddhist term for the unsatisfying, unstable quality of ordinary experience. Often translated "suffering," but that can sound more dramatic than the everyday sense of things not quite being right.


	
ignorant wanting


	
Wanting something you can't have right now. This project's rendering of "taṇhā", often translated "craving". We call it ignorant because it comes from not seeing clearly; ordinary, sensible wanting is something else.


	
quenching


	
An extinguishing image for dissatisfaction and its causes going out. Different Pali words use this image on different pages, so the exact scope comes from the sentence.


	
noble truth


	
One of four core observations this teaching rests on. It is true not because you must take it on faith, but because you can check it against direct experience.


	
noble eightfold path


	
The eight-part practice these texts teach: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, and right unification of mind.









Translation


The Setting

So I heard.

At one time the Buddha was staying near Bārāṇasī, at Isipatana, in the Deer Park.

There the Buddha addressed the group of five bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



The Two Extremes

“Bhikkhus, someone who has gone forth should not go near these two extremes. Which two?

Devotion to the pleasure of sensuality: low, vulgar, ordinary, ignoble, and unbeneficial.

Devotion to self-mortification: painful, ignoble, and unbeneficial.

Without going near either extreme, the Tathāgata has awakened to the middle path of practice, which gives vision, gives knowledge, and leads to peace, higher knowing, awakening, and nibbāna.

And what is that middle path of practice awakened to by the Tathāgata, which gives vision, gives knowledge, and leads to peace, higher knowing, awakening, and nibbāna?

It is just this noble eightfold path:


	right view

	right attitude

	right speech

	right action

	right livelihood

	right effort

	right remembering

	right unification of mind



This is the middle path of practice awakened to by the Tathāgata, which gives vision, gives knowledge, and leads to peace, higher knowing, awakening, and nibbāna.



The Noble Truth of Dissatisfaction

“Bhikkhus, this is the noble truth of dissatisfaction:

birth is dissatisfaction; ageing is dissatisfaction; illness is dissatisfaction; death is dissatisfaction; sorrow, lamentation, pain, distress, and despair are dissatisfaction; association with what is disliked is dissatisfaction; separation from what is liked is dissatisfaction; wanting something and not getting it is dissatisfaction; in brief, the five clung-to heaps are dissatisfaction.



The Noble Truth of the Origin of Dissatisfaction

“Bhikkhus, this is the noble truth of the origin of dissatisfaction:

that ignorant wanting that leads to renewed becoming, accompanied by relishing and passion, delighting here and there. That is:


	ignorant wanting for sensuality

	ignorant wanting for becoming

	ignorant wanting for non-becoming





The Noble Truth of the Quenching of Dissatisfaction

“Bhikkhus, this is the noble truth of the quenching of dissatisfaction:

the complete fading and quenching of that very ignorant wanting: giving it up, relinquishing it, freedom, non-attachment.



The Noble Truth of How to Quench It Again

“Bhikkhus, this is the noble truth of how to quench dissatisfaction again:

it is just this noble eightfold path:


	right view

	right attitude

	right speech

	right action

	right livelihood

	right effort

	right remembering

	right unification of mind





The Three Turnings

“‘This is the noble truth of dissatisfaction.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This noble truth of dissatisfaction should be fully understood.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This noble truth of dissatisfaction has been fully understood.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This is the noble truth of the origin of dissatisfaction.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This noble truth of the origin of dissatisfaction should be abandoned.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This noble truth of the origin of dissatisfaction has been abandoned.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This is the noble truth of the quenching of dissatisfaction.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This noble truth of the quenching of dissatisfaction should be directly known.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This noble truth of the quenching of dissatisfaction has been directly known.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This is the noble truth of how to quench dissatisfaction again.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This noble truth of how to quench dissatisfaction again should be developed.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.

“‘This noble truth of how to quench dissatisfaction again has been developed.’

Vision arose in me, knowledge arose in me, discernment arose in me, clear knowledge arose in me, and light arose in me regarding things not heard before.



The Buddha’s Declaration

“As long as this three-round, twelve-aspect knowledge and seeing regarding these four noble truths as they really are was not fully purified, I did not claim unsurpassed full awakening in the world with its devas, Māras, and Brahmās, in this generation with its samaṇas and brahmins, its rulers and its people.

But when this three-round, twelve-aspect knowledge and seeing regarding these four noble truths as they really are was fully purified, then I did claim unsurpassed full awakening in the world with its devas, Māras, and Brahmās, in this generation with its samaṇas and brahmins, its rulers and its people.

Knowledge and seeing arose in me:

‘My release is unshakeable. This is the last birth. Now there is no more renewed becoming.’”



Kondañña’s Dhamma Eye

That is what the Buddha said. The group of five bhikkhus were glad and welcomed what the Buddha had said.

While this explanation was being given, the dustless, stainless Dhamma-eye arose in Venerable Kondañña:

“Whatever is subject to origin is all subject to quenching.”



The Wheel Rolls

When the Buddha had set the wheel of Dhamma rolling, the earth devas cried out:

“Near Bārāṇasī, at Isipatana in the Deer Park, the Buddha has set rolling the unsurpassed wheel of Dhamma that cannot be rolled back by any samaṇa or brahmin or deva or Māra or Brahmā or anyone in the world.”

On hearing the cry of the earth devas, the devas of the Four Great Kings took up the cry; then the devas of the Thirty-three, the Yāma devas, the Contented devas, the devas delighting in creation, the devas wielding power over others’ creations, and the Brahmā-company devas took up the same cry:

“Near Bārāṇasī, at Isipatana in the Deer Park, the Buddha has set rolling the unsurpassed wheel of Dhamma that cannot be rolled back by any samaṇa or brahmin or deva or Māra or Brahmā or anyone in the world.”

At that moment the cry rose all the way to the Brahmā worlds. This ten-thousand world system shook, trembled, and quivered, and a vast immeasurable radiance appeared in the world, surpassing the glory of the devas.

Then the Buddha exclaimed:

“Kondañña really knows. Kondañña really knows.”

That is how Venerable Kondañña came to be known as Aññā-Kondañña.
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What Ignorance Means

SN 56.17, the Avijjā Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 1 min · 99 words



Before you read



What happens

A monk asks the Buddha for a precise explanation of what people mean when they speak about ignorance.



Central question

In this teaching, what exactly is a person failing to see when they are caught in ignorance?



Main point

Ignorance is not a lack of education or intelligence. It is not seeing dissatisfaction, where it comes from, when it ends, and how to end it again.



Reading tip

The answer comes in a four-part pattern. Read the final list as four things to look into, not four claims to accept without checking.



This text is not saying

The text is not using ignorance to mean stupidity or a general lack of facts. It gives the word a specific practical meaning tied to dissatisfaction and its ending.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
ignorance


	
This project's rendering of "avijjā" – not general stupidity, but specifically not seeing how dissatisfaction works and how it ends. The first link in the dependent-arising sequence.


	
dissatisfaction


	
This translation's rendering of "dukkha," the Buddhist term for the unsatisfying, unstable quality of ordinary experience. Often translated "suffering," but that can sound more dramatic than the everyday sense of things not quite being right.


	
bhikkhu


	
A Buddhist monk – someone who has left household life to practise full time. Left untranslated because "monk" carries centuries of unrelated European associations.









Translation


What Ignorance Means

A bhikkhu sitting to one side said to the Buddha:

“Bhante, people talk about ‘ignorance.’ What is ignorance? When can someone be said to be caught in it?”

“Bhikkhu, it means not seeing dissatisfaction, where it comes from, when it ends, or how to end it again.

This is what ignorance means. This is when someone can be said to be caught in it.

So apply yourself to seeing:


	‘This is dissatisfaction.’

	‘This is where dissatisfaction comes from.’

	‘This is the end of dissatisfaction.’

	‘This is how to end it again.’”



The seventh discourse is finished.
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True Whether or Not a Buddha Appears

AN 3.136, the Uppāda Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 2 min · 207 words



Before you read

This is one of the shortest texts in the collection, and one of the most quoted.

It makes three claims. Everything that has been put together is impermanent. Everything that has been put together is unsatisfactory. And all phenomena are not-self.

The frame around each claim matters as much as the claim. These things hold whether or not a Buddha ever appears. A Buddha does not make them true. He awakens to them, and then he makes them plain to others.

If the wording of the frame sounds familiar, it is the same wording SN 12.20 uses for dependent arising.



Translation


Whether Tathāgatas Arise or Not

“Bhikkhus, whether Tathāgatas arise or not, that element still stands: the stability of the pattern, the regularity of the pattern. All that has been put together is impermanent. A Tathāgata awakens to this and breaks through to it. Once he has, he tells it, teaches it, makes it known, sets it out, reveals it, breaks it down, and makes it plain: ‘All that has been put together is impermanent.’

Whether Tathāgatas arise or not, that element still stands: the stability of the pattern, the regularity of the pattern. All that has been put together is unsatisfactory. A Tathāgata awakens to this and breaks through to it. Once he has, he tells it, teaches it, makes it known, sets it out, reveals it, breaks it down, and makes it plain: ‘All that has been put together is unsatisfactory.’

Whether Tathāgatas arise or not, that element still stands: the stability of the pattern, the regularity of the pattern. All phenomena are not-self. A Tathāgata awakens to this and breaks through to it. Once he has, he tells it, teaches it, makes it known, sets it out, reveals it, breaks it down, and makes it plain: ‘All phenomena are not-self.’”

The fourth discourse is finished.
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What the Eightfold Path Means

SN 45.8, the Vibhaṅga Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 3 min · 532 words



Before you read

This page turns the familiar eight-item list into actual instructions. Notice the progression: understand the problem, aim the heart away from harm, clean up speech, action, and livelihood, then actively train effort, remembering, and unification of mind. The final section uses mental theme for jhāna; here it names four progressively quieter ways a unified heart is described.



Translation


The Noble Eightfold Path

At Sāvatthī, the Buddha said:

“Bhikkhus, I will teach you the noble eightfold path and explain it. Listen and pay close attention. I will speak.”

“Yes, Bhante,” the bhikkhus replied.

The Buddha said this:

“And what is the noble eightfold path?

It is:


	right view

	right attitude

	right speech

	right action

	right livelihood

	right effort

	right remembering

	right unification of mind





Right View

And what is right view?

Knowledge of dissatisfaction, knowledge of its origin, knowledge of its quenching, and knowledge of how to quench it again.

This is called right view.



Right Attitude

And what is right attitude?

An attitude of renunciation, an attitude of non-ill-will, and an attitude of non-harming.

This is called right attitude.



Right Speech

And what is right speech?

Abstaining from false speech, divisive speech, harsh speech, and idle chatter.

This is called right speech.



Right Action

And what is right action?

Abstaining from taking life, taking what is not given, and sexual activity.

This is called right action.



Right Livelihood

And what is right livelihood?

A noble disciple gives up wrong livelihood and makes a living by right livelihood.

This is called right livelihood.



Right Effort

And what is right effort?

A bhikkhu generates desire, makes an effort, arouses energy, takes hold of the heart, and exerts themselves:


	so that unarisen harmful, unwholesome qualities do not arise

	so that arisen harmful, unwholesome qualities are abandoned

	so that unarisen wholesome qualities arise

	so that arisen wholesome qualities remain, do not fade, grow, expand, develop, and come to fulfilment



This is called right effort.



Right Remembering

And what is right remembering?

A bhikkhu remains observing the body in relation to the body—ardent, clearly knowing, remembering, and with coveting and distress about the world put aside.

They remain observing felt experience in relation to felt experience—ardent, clearly knowing, remembering, and with coveting and distress about the world put aside.

They remain observing the heart in relation to the heart—ardent, clearly knowing, remembering, and with coveting and distress about the world put aside.

They remain observing dhammas among dhammas—ardent, clearly knowing, remembering, and with coveting and distress about the world put aside.

This is called right remembering.



Right Unification of Mind

And what is right unification of mind?

A bhikkhu, quite secluded from sensuality and unwholesome qualities, enters and remains in the first mental theme, with thinking and pondering, and with rejoicing and satisfaction born of seclusion.

With thinking and pondering subsiding, the heart settles within and becomes single. They enter and remain in the second mental theme. It is without thinking and pondering, with rejoicing and satisfaction born of unification.

With the fading of rejoicing, they remain in dynamic balance, remembering and clearly knowing, and experience satisfaction in the body. They enter and remain in the third mental theme, of which the noble ones say: ‘One of dynamic balance and remembering stays satisfied.’

With the abandoning of satisfaction and discomfort, and with the earlier ending of joy and sadness, they enter and remain in the fourth mental theme, without discomfort and without satisfaction, purified by dynamic balance and remembering.

This is called right unification of mind.”

The eighth discourse is finished.
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Three Trainings Cover Everything

AN 3.88, the Tatiyasikkhā Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 3 min · 367 words



Before you read

This begins with an intimidating number: more than 150 monastic rules, recited every two weeks. The Buddha gathers all of them into three things to train: conduct, the mind, and discernment.

The long middle section lists traditional degrees of completion. You do not need to memorize them. Its point is the closing line: complete training brings complete success, partial training still brings partial success, and none of the work is wasted. Small mistakes can be repaired, while the commitments fundamental to the spiritual life must remain steady.



Translation


Three Trainings Cover Everything

“Bhikkhus, every two weeks more than 150 training rules are recited. Young men from respectable families who want what is good for themselves train in them.

All of these rules are included in three trainings. Which three?


	training in higher conduct

	training in higher mind

	training in higher discernment



These are the three trainings that include them all.



Firm in What Matters

A bhikkhu completely fulfills conduct, unification of mind, and discernment.

They may break some lesser and minor training rules, then make things right and return to good standing.

Why is that? I do not say that a minor offense makes them incapable of success.

But in the training rules that are fundamental and fitting to the spiritual life, their conduct is constant and steady. They undertake those rules and train in them.



How Far the Training Can Lead

With the wearing away of the outflows, they realize for themselves release of mind and release through discernment, both free of outflows. They enter and live in these releases here and now.

If they do not get that far, then with the complete wearing away of the five lower fetters, they may reach final nibbāna in one of five ways:


	between one life and the next

	soon after being reborn

	without extra effort

	with extra effort

	by heading upstream to Akaniṭṭha, the Highest Realm



If they do not get that far, then with the complete wearing away of three fetters and the thinning of passion, aversion, and confusion, they are a once-returner. They return to this world just one more time and then make an end of dissatisfaction.

If they do not get that far, then with the complete wearing away of three fetters, they may:


	live one more human life and then make an end of dissatisfaction

	be reborn in two or three families and then make an end of dissatisfaction

	be reborn at most seven times among gods and humans and then make an end of dissatisfaction





None of the Training Is Wasted

So someone who trains fully succeeds fully. Someone who trains partly succeeds partly.

I tell you: none of these training rules is wasted.”

The eighth discourse is finished.
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One Arrow, Not Two

SN 36.6, the Salla Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 5 min · 783 words



Before you read



What happens

The Buddha asks a group of monks a question. An untrained person and a trained disciple both feel pleasant, painful, and mixed feelings, so what is the difference?



Central question

When pain is unavoidable, what turns it into a second layer of suffering?



Main point

Both people feel bodily pain, but the untrained person adds grief and resistance and turns to sensual pleasure for relief. The trained person feels the pain without adding that second layer. They understand how feelings arise and pass, their appeal, their danger, and the way out.



Reading tip

Read the Two Arrows and One Arrow sections side by side. Almost every reaction in the first is missing from the second.



This text is not saying

The text does not say that training prevents bodily pain. Its contrast is between pain itself and the mental reaction added to it.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
ordinary person


	
This project's rendering of "puthujjana" – someone who has not yet had the breakthrough into the path. It is the standard term for the untrained starting point, not an insult.


	
noble disciple


	
Someone who has had the breakthrough into the path and so is no longer merely an ordinary person. It does not mean noble by birth, and does not require being a monastic.


	
resistance


	
A reflexive pushing-away from what's unwanted, arising automatically in response to unpleasant feeling.


	
underlying tendency


	
A reactive pattern that isn't necessarily active right now but is ready to reassert itself given the right conditions – lying underneath rather than gone.


	
mixed feeling


	
A felt experience that is neither clearly pleasant nor clearly unpleasant. Rendered "mixed" rather than "neutral" to keep it an active third register rather than a flat absence of feeling.









Translation


The Difference

“Bhikkhus, an unlearned ordinary person feels pleasant, painful, and mixed feelings.

A learned noble disciple feels pleasant, painful, and mixed feelings too.

So what’s the difference, bhikkhus? What sets them apart?”

“Bhante, our teachings come from the Buddha. The Buddha is our guide, and we rely on him. Please explain what this means. We will listen and remember it.”

“Then listen carefully and pay close attention. I will speak.”

“Yes, Bhante,” the bhikkhus replied.

The Buddha said this:



Two Arrows

“Bhikkhus, when an unlearned ordinary person is touched by painful feeling, they grieve, they wear themselves out, they wail, they beat their chest and cry, and they lose their bearings.

They feel it twice: once in the body and once in the mind.

Suppose, bhikkhus, someone is shot with an arrow. Then they are shot again with a second arrow. They would feel both arrows.

It is the same for an unlearned ordinary person. When painful feeling touches them, they grieve, they wear themselves out, they wail, they beat their chest and cry, and they lose their bearings.

They feel it twice: once in the body and once in the mind.

When that same painful feeling touches them, they resist it. The underlying tendency toward resistance in painful feeling remains.

When painful feeling touches them, they turn to sensual pleasure.

Why?

Because sensual pleasure is the only escape from painful feeling they know. When they delight in sensual pleasure, the underlying tendency toward passion in pleasant feeling remains.

They do not understand those feelings as they have come to be: how they arise and vanish, what is gratifying about them, what danger they hold, and what escape there is from them. Because they do not understand all this, the underlying tendency toward ignorance in mixed feeling remains.

If they feel a pleasant feeling, they feel it while bound. If they feel a painful feeling, they feel it while bound. If they feel a mixed feeling, they feel it while bound.

Bhikkhus, this is what it means to call someone an unlearned ordinary person. They are bound to birth, ageing, and death. They are bound to sorrow, lamentation, pain, distress, and despair. I say they are bound to dissatisfaction.”



One Arrow

“But when a learned noble disciple is touched by painful feeling, bhikkhus, they do not grieve, they do not wear themselves out, they do not wail, they do not beat their chest and cry, and they do not lose their bearings.

They feel it once: in the body, not in the mind.

Suppose, bhikkhus, someone is shot with an arrow but not with a second arrow. They would feel only one arrow.

It is the same for a learned noble disciple. When painful feeling touches them, they do not grieve, do not wear themselves out, do not wail, do not beat their chest and cry, and do not lose their bearings.

They feel it once: in the body, not in the mind.

When that same painful feeling touches them, they do not resist it. No underlying tendency toward resistance in painful feeling remains.

When painful feeling touches them, they do not turn to sensual pleasure.

Why?

Because they know an escape from painful feeling other than sensual pleasure. Since they do not delight in sensual pleasure, no underlying tendency toward passion in pleasant feeling remains.

They understand those feelings as they have come to be: how they arise and vanish, what is gratifying about them, what danger they hold, and what escape there is from them. Because they understand all this, no underlying tendency toward ignorance in mixed feeling remains.

If they feel a pleasant feeling, they feel it while unbound. If they feel a painful feeling, they feel it while unbound. If they feel a mixed feeling, they feel it while unbound.

Bhikkhus, this is what it means to call someone a learned noble disciple. They are unbound from birth, ageing, and death. They are unbound from sorrow, lamentation, pain, distress, and despair. I say they are unbound from dissatisfaction.

That, bhikkhus, is the difference. That is what sets a learned noble disciple apart from an unlearned ordinary person.”



Verses

“Someone wise and learned

does not add another feeling

to what is pleasant or painful.

This is the great difference

between the steady, skillful person

and the ordinary person.

The learned person has understood the teaching

and sees this world and the next.

Desirable things do not churn their heart,

and undesirable things bring up no resistance.

Favoring and opposing

have been blown away.

They are finished. They are gone.

That person knows the dustless,

sorrowless state.

They have gone beyond becoming

and discern rightly.”

The sixth discourse is finished.
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When Life Goes Up and Down

AN 8.6, the Dutiyalokadhamma Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 5 min · 824 words



Before you read



What happens

The Buddha compares two ways people respond to gain and loss, fame and disrepute, blame and praise, and pleasure and pain.



Central question

Since changing circumstances happen to everyone, what makes one person get carried away by them while another remains free?



Main point

The difference is not whether pleasant and painful things happen. It is whether the heart welcomes one side and resists the other until they take it over, or sees that every condition will change.



Reading tip

The two long middle sections mirror each other. Learn the pattern from gain and loss. Then notice the same response to status, other people’s judgments, and bodily feeling.



This text is not saying

The text does not promise a life without loss, blame, or pain, and it does not recommend suppressing them. It contrasts two responses to changing conditions: letting them take you over, and understanding them as they happen.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
heart


	
This project's rendering of "citta": the feeling side of mind. It takes on moods, wants, leans, and reacts. Practice can gladden, steady, train, and release it. Some call it the "heart-mind" or "feeling mind". Here "heart" does not mean only emotion, or the physical organ.


	
ordinary person


	
This project's rendering of "puthujjana" – someone who has not yet had the breakthrough into the path. It is the standard term for the untrained starting point, not an insult.


	
noble disciple


	
Someone who has had the breakthrough into the path and so is no longer merely an ordinary person. It does not mean noble by birth, and does not require being a monastic.


	
resistance


	
A reflexive pushing-away from what's unwanted, arising automatically in response to unpleasant feeling.


	
dissatisfaction


	
This translation's rendering of "dukkha," the Buddhist term for the unsatisfying, unstable quality of ordinary experience. Often translated "suffering," but that can sound more dramatic than the everyday sense of things not quite being right.









Translation


Eight Conditions That Turn the World

“Bhikkhus, eight worldly conditions turn around the world, and the world turns around these eight conditions.

Which eight?

Gain and loss, fame and disrepute, blame and praise, pleasure and pain.

These eight worldly conditions turn around the world, and the world turns around them.



What Makes the Difference

Gain and loss, fame and disrepute, blame and praise, pleasure and pain all happen to an unlearned ordinary person. They also happen to a learned noble disciple.

So what is the distinction? What makes the difference between them?”

“Bhante, our teachings are rooted in the Buddha, guided by the Buddha, and take the Buddha as their refuge. It would be good if the Buddha explained the meaning. The bhikkhus will remember it.”

“Then listen and pay close attention. I will speak.”

“Yes, Bhante,” they replied.



When the Conditions Take Over

“When gain comes to an unlearned ordinary person, they do not reflect:

‘This gain has come to me. It is impermanent, dissatisfying, and bound to change.’

They do not understand it as it really is.

When loss comes, they do not reflect: ‘This loss has come to me. It is impermanent, dissatisfying, and bound to change.’

When fame comes, they do not reflect: ‘This fame has come to me. It is impermanent, dissatisfying, and bound to change.’

When disrepute comes, they do not reflect: ‘This disrepute has come to me. It is impermanent, dissatisfying, and bound to change.’

When blame comes, they do not reflect: ‘This blame has come to me. It is impermanent, dissatisfying, and bound to change.’

When praise comes, they do not reflect: ‘This praise has come to me. It is impermanent, dissatisfying, and bound to change.’

When pleasure comes, they do not reflect: ‘This pleasure has come to me. It is impermanent, dissatisfying, and bound to change.’

When pain comes, they do not reflect: ‘This pain has come to me. It is impermanent, dissatisfying, and bound to change.’

They do not understand it as it really is.

Gain takes over their heart. Loss takes over their heart. Fame takes over their heart. Disrepute takes over their heart. Blame takes over their heart. Praise takes over their heart. Pleasure takes over their heart. Pain takes over their heart.

They welcome gain and resist loss. They welcome fame and resist disrepute. They welcome praise and resist blame. They welcome pleasure and resist pain.

Caught in welcoming and resisting like this, they are not freed from birth, ageing, death, sorrow, lamentation, pain, sadness, and distress. I say they are not freed from dissatisfaction.



When the Conditions Do Not Take Over

When gain comes to a learned noble disciple, they reflect:

‘This gain has come to me. It is impermanent, dissatisfying, and bound to change.’

They understand it as it really is.

When loss comes, they reflect: ‘This loss has come to me. It is impermanent, dissatisfying, and bound to change.’

When fame comes, they reflect: ‘This fame has come to me. It is impermanent, dissatisfying, and bound to change.’

When disrepute comes, they reflect: ‘This disrepute has come to me. It is impermanent, dissatisfying, and bound to change.’

When blame comes, they reflect: ‘This blame has come to me. It is impermanent, dissatisfying, and bound to change.’

When praise comes, they reflect: ‘This praise has come to me. It is impermanent, dissatisfying, and bound to change.’

When pleasure comes, they reflect: ‘This pleasure has come to me. It is impermanent, dissatisfying, and bound to change.’

When pain comes, they reflect: ‘This pain has come to me. It is impermanent, dissatisfying, and bound to change.’

They understand it as it really is.

Gain does not take over their heart. Loss does not take over their heart. Fame does not take over their heart. Disrepute does not take over their heart. Blame does not take over their heart. Praise does not take over their heart. Pleasure does not take over their heart. Pain does not take over their heart.

They do not welcome gain or resist loss. They do not welcome fame or resist disrepute. They do not welcome praise or resist blame. They do not welcome pleasure or resist pain.

They give up welcoming and resisting. This frees them from birth, ageing, death, sorrow, lamentation, pain, sadness, and distress. I say they are freed from dissatisfaction.

This is the distinction. This is what makes the difference between a learned noble disciple and an unlearned ordinary person.



The Verses

Gain and loss, fame and disrepute, blame and praise, pleasure and pain: these conditions among human beings are impermanent, unstable, and bound to change.

A wise person knows this and remembers. They watch these changing conditions. What they like does not shake their heart, and what they dislike brings no resistance.

Their welcoming and resisting have been scattered, have ended, and are no more. Knowing the stainless, sorrowless state, they understand rightly and have crossed beyond becoming.”

The sixth discourse is finished.
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What Keeps the World Human

AN 2.9, the Cariya Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 1 min · 109 words



Before you read



What happens

The Buddha tells a group of monks about two qualities that protect the world.



Central question

What stops people from crossing the most basic boundaries?



Main point

Conscience and moral caution protect the human world. Conscience is the inward sense that an act would betray your own integrity. Moral caution looks outward, at the harm an act would cause.



Reading tip

This is a short teaching. Notice its two pictures: a world these qualities protect, and a world without them.



This text is not saying

The teaching does not praise guilt, shame, or fear. It names two protections that work together: one looks inward, and the other looks outward at harm.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
bhikkhus


	
Buddhist monks – those who have left household life to practise full time. The Buddha's usual way of addressing the assembly, roughly "friends" in force.


	
conscience


	
This project's rendering of "hiri" – the inward ethical sense that recoils from an action because it would violate one's integrity. It does not mean guilt or toxic shame.


	
moral caution


	
This project's rendering of "ottappa" – alertness to the harm and consequences of an unwholesome action. It is the outward-looking partner of conscience, not ordinary fear.


	
world


	
A word whose scope shifts with the teaching. It can mean the lived world we build through the senses and the mind, or the wider physical cosmos. The surrounding passage shows which sense it has.









Translation


Two Bright Qualities

“Bhikkhus, two bright qualities protect the world.

Which two?

Conscience and moral caution.

If these two bright qualities did not protect the world, people would stop respecting even the most basic sexual boundaries: mother, mother’s sister, uncle’s wife, teacher’s wife, or the wife of someone they look up to.

The world would lose all sexual boundaries, like goats and sheep, chickens and pigs, dogs and jackals.

But because these two bright qualities do protect the world, people respect the boundaries around a mother, a mother’s sister, an uncle’s wife, a teacher’s wife, and the wife of someone they look up to.”

The ninth discourse is finished.
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Eight Streams of Benefit

AN 8.39, the Abhisanda Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 5 min · 732 words



Before you read

Most lists of the five precepts read like rules you agree to keep. This short talk turns them around and asks what other people get out of them.

The answer is concrete. Someone who has given up killing has handed every living being one thing they can count on: they will not be killed by this person. The same goes for stealing, for betrayal, for lying, and for the recklessness that comes with being drunk. The text calls each of these a gift, and a great one, because the number of people it protects was never limited in advance.

The last turn is the surprising one. Whoever gives that freedom from fear ends up sharing in it themselves, without limit.

The three refuges — the Buddha, the Dhamma, and the Saṅgha — are counted here on the same list and in the same terms, as things that simply do you good.

A “stream of benefit” is this project’s rendering of puññābhisanda: benefit flowing in, the way water flows into a low place.



Translation


Eight Streams of Benefit

“Bhikkhus, there are eight streams of benefit, streams of what is wholesome, food for ease. They are heavenly, they ripen in ease, they lead to heaven, and they lead to what is wished for, loved, and agreeable, to welfare and ease.

Which eight?



Going for Refuge

Bhikkhus, a noble disciple has gone to the Buddha for refuge. This is the first stream of benefit, a stream of what is wholesome, food for ease. It is heavenly, it ripens in ease, it leads to heaven, and it leads to what is wished for, loved, and agreeable, to welfare and ease.

Again, bhikkhus, a noble disciple has gone to the Dhamma for refuge. This is the second stream of benefit, and everything said of the first holds for it.

Again, bhikkhus, a noble disciple has gone to the Saṅgha for refuge. This is the third stream of benefit, a stream of what is wholesome, food for ease. It is heavenly, it ripens in ease, it leads to heaven, and it leads to what is wished for, loved, and agreeable, to welfare and ease.



Five Great Gifts

There are five gifts, bhikkhus—great gifts, known to be foremost, known to be long-standing, known to belong to an old lineage, ancient, uncorrupted, never corrupted before, not corrupted now, and never to be corrupted; and recluses and brahmins who have discernment do not fault them.

Which five?

Bhikkhus, a noble disciple gives up taking life and refrains from taking life. Bhikkhus, by refraining from taking life, a noble disciple gives countless beings freedom from fear, gives them freedom from enmity, gives them freedom from affliction. And by giving countless beings freedom from fear, freedom from enmity, and freedom from affliction, they come to share in freedom from fear, freedom from enmity, and freedom from affliction without limit.

This is the first gift, bhikkhus, a great gift, known to be foremost, known to be long-standing, known to belong to an old lineage, ancient, uncorrupted, never corrupted before, not corrupted now, and never to be corrupted; and recluses and brahmins who have discernment do not fault it.

And this is the fourth stream of benefit, a stream of what is wholesome, food for ease. It is heavenly, it ripens in ease, it leads to heaven, and it leads to what is wished for, loved, and agreeable, to welfare and ease.

The next three go the same way:


	a noble disciple gives up taking what is not given and refrains from taking what is not given

	a noble disciple gives up sexual misconduct and refrains from sexual misconduct

	a noble disciple gives up false speech and refrains from false speech



In each case a noble disciple gives countless beings freedom from fear, freedom from enmity, and freedom from affliction, and comes to share in that same freedom without limit. Each of these is a great gift in the same way—the second, the third, and the fourth—and each is a stream of benefit in the same way: the fifth, the sixth, and the seventh.

Again, bhikkhus, a noble disciple gives up intoxicants that lead to heedlessness and refrains from intoxicants that lead to heedlessness. By refraining from intoxicants that lead to heedlessness, bhikkhus, a noble disciple gives countless beings freedom from fear, gives them freedom from enmity, gives them freedom from affliction. And by giving countless beings freedom from fear, freedom from enmity, and freedom from affliction, they come to share in freedom from fear, freedom from enmity, and freedom from affliction without limit.

This is the fifth gift, bhikkhus, a great gift, known to be foremost, known to be long-standing, known to belong to an old lineage, ancient, uncorrupted, never corrupted before, not corrupted now, and never to be corrupted; and recluses and brahmins who have discernment do not fault it.

And this is the eighth stream of benefit, a stream of what is wholesome, food for ease. It is heavenly, it ripens in ease, it leads to heaven, and it leads to what is wished for, loved, and agreeable, to welfare and ease.



The Eight Together

Bhikkhus, these are the eight streams of benefit, streams of what is wholesome, food for ease. They are heavenly, they ripen in ease, they lead to heaven, and they lead to what is wished for, loved, and agreeable, to welfare and ease.”

The ninth discourse is finished.
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The Dirty Cloth

MN 7, the Vattha Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 11 min · 1,911 words



Before you read

A dyer takes a piece of cloth that is dirty and stained, dips it into dye, and the color comes out badly — not because the dye was poor, but because of what was already in the cloth.

That is the whole argument. What you do lands on the mind you already have, and if that mind is full of resentment, contempt, and deceit, then good practice dyes badly. The text then does something useful: it lists the specific things that stain, one by one, in ordinary language. Not abstractions — anger, grudge-holding, spite, envy, stinginess, arrogance.

It is ethics arriving as a simile rather than a rule list, which is why it sits here rather than later. Nothing in it requires you to have accepted anything first.



Translation


The Setting

So I have heard.

At one time the Buddha was staying at Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery.

There the Buddha addressed the bhikkhus:

“Bhikkhus.”

“Bhante,” the bhikkhus replied.

The Buddha said this:



The Cloth Simile

“Bhikkhus, suppose a cloth were stained and soiled. Whatever color a dyer might apply to it, whether blue, yellow, red, or crimson, it would be badly dyed and impure in color.

Why is that?

Because the cloth is impure.

In the same way, bhikkhus, when the heart is corrupted, a bad destination can be expected.

“Bhikkhus, suppose a cloth were pure and bright. Whatever color a dyer might apply to it, whether blue, yellow, red, or crimson, it would be well dyed and pure in color.

Why is that?

Because the cloth is pure.

In the same way, bhikkhus, when the heart is uncorrupted, a good destination can be expected.



Corruptions of the Heart

“And what are the corruptions of the heart, bhikkhus?

Covetous distorted greed is a corruption of the heart. Ill will is a corruption of the heart. Anger is a corruption of the heart. Resentment is a corruption of the heart. Contempt is a corruption of the heart. Rivalry is a corruption of the heart. Envy is a corruption of the heart. Stinginess is a corruption of the heart. Deceit is a corruption of the heart. Fraudulence is a corruption of the heart. Stubbornness is a corruption of the heart. Contentious aggression is a corruption of the heart. Conceit is a corruption of the heart. Inflated conceit is a corruption of the heart. Arrogant intoxication is a corruption of the heart. Heedlessness is a corruption of the heart.

“A bhikkhu, knowing, ‘Covetous distorted greed is a corruption of the heart,’ abandons covetous distorted greed as a corruption of the heart.

Knowing, ‘Ill will is a corruption of the heart,’ they abandon ill will as a corruption of the heart.

Knowing, ‘Anger is a corruption of the heart,’ they abandon anger as a corruption of the heart.

Knowing, ‘Resentment is a corruption of the heart,’ they abandon resentment as a corruption of the heart.

Knowing, ‘Contempt is a corruption of the heart,’ they abandon contempt as a corruption of the heart.

Knowing, ‘Rivalry is a corruption of the heart,’ they abandon rivalry as a corruption of the heart.

Knowing, ‘Envy is a corruption of the heart,’ they abandon envy as a corruption of the heart.

Knowing, ‘Stinginess is a corruption of the heart,’ they abandon stinginess as a corruption of the heart.

Knowing, ‘Deceit is a corruption of the heart,’ they abandon deceit as a corruption of the heart.

Knowing, ‘Fraudulence is a corruption of the heart,’ they abandon fraudulence as a corruption of the heart.

Knowing, ‘Stubbornness is a corruption of the heart,’ they abandon stubbornness as a corruption of the heart.

Knowing, ‘Contentious aggression is a corruption of the heart,’ they abandon contentious aggression as a corruption of the heart.

Knowing, ‘Conceit is a corruption of the heart,’ they abandon conceit as a corruption of the heart.

Knowing, ‘Inflated conceit is a corruption of the heart,’ they abandon inflated conceit as a corruption of the heart.

Knowing, ‘Arrogant intoxication is a corruption of the heart,’ they abandon arrogant intoxication as a corruption of the heart.

Knowing, ‘Heedlessness is a corruption of the heart,’ they abandon heedlessness as a corruption of the heart.



Verified Confidence

“When a bhikkhu has known, ‘Covetous distorted greed is a corruption of the heart,’ and covetous distorted greed has been abandoned as a corruption of the heart; when ill will, anger, resentment, contempt, rivalry, envy, stinginess, deceit, fraudulence, stubbornness, contentious aggression, conceit, inflated conceit, arrogant intoxication, and heedlessness have each been known and abandoned as corruptions of the heart, then they are equipped with verified confidence in the Buddha:

‘That Blessed One is the arahant, the fully awakened Buddha, accomplished in knowledge and conduct, holy, knower of the world, unsurpassed guide for those fit for training, teacher of gods and humans, awakened, blessed.’

“They are equipped with verified confidence in the Dhamma:

‘The Dhamma is well taught by the Buddha, visible here and now, timeless, come and see, leading onward, to be known personally by the wise.’

“They are equipped with verified confidence in the Saṅgha:

‘The Buddha’s Saṅgha of disciples is practicing well, practicing straight, practicing the proper way, and practicing rightly; that is, the four pairs of persons, the eight kinds of individuals. This Saṅgha of the Buddha’s disciples is worthy of offerings, hospitality, gifts, and reverential greeting, the unsurpassed field of merit for the world.’

“To the extent that this has been given up, thrown out, released, abandoned, and relinquished, they think:

‘I am equipped with verified confidence in the Buddha.’

They gain a sense of the meaning, gain a sense of the Dhamma, and gain gladness connected with the Dhamma. When they are gladdened, rejoicing arises. When the mind is rejoicing, the body grows calm. With the body calm, they feel ease. When they feel ease, the heart becomes unified.

“They think:

‘I am equipped with verified confidence in the Dhamma.’

They gain a sense of the meaning, gain a sense of the Dhamma, and gain gladness connected with the Dhamma. When they are gladdened, rejoicing arises. When the mind is rejoicing, the body grows calm. With the body calm, they feel ease. When they feel ease, the heart becomes unified.

“They think:

‘I am equipped with verified confidence in the Saṅgha.’

They gain a sense of the meaning, gain a sense of the Dhamma, and gain gladness connected with the Dhamma. When they are gladdened, rejoicing arises. When the mind is rejoicing, the body grows calm. With the body calm, they feel ease. When they feel ease, the heart becomes unified.

“They think:

‘To the extent that this has been given up, thrown out, released, abandoned, and relinquished.’

They gain a sense of the meaning, gain a sense of the Dhamma, and gain gladness connected with the Dhamma. When they are gladdened, rejoicing arises. When the mind is rejoicing, the body grows calm. With the body calm, they feel ease. When they feel ease, the heart becomes unified.



No Obstacle

“Bhikkhus, a bhikkhu of such conduct, such dhamma, and such discernment may eat almsfood of fine rice, with selected black grains, with many soups and many curries, and that will not be an obstacle.

Suppose a stained and soiled cloth becomes pure and bright when it meets clear water, or gold becomes pure and bright when it enters a furnace mouth.

In the same way, bhikkhus, a bhikkhu of such conduct, such dhamma, and such discernment may eat almsfood of fine rice, with selected black grains, with many soups and many curries, and that will not be an obstacle.



The Four Divine Abidings

“With a heart accompanied by friendliness, they pervade one direction, then the second, then the third, then the fourth. In the same way above, below, across, everywhere, and to all as to themselves, they remain pervading the whole world with a heart accompanied by friendliness: expansive, grown great, measureless, free from enmity, and free from oppression.

“With a heart accompanied by kindness towards others, they pervade one direction, then the second, then the third, then the fourth. In the same way above, below, across, everywhere, and to all as to themselves, they remain pervading the whole world with a heart accompanied by kindness towards others: expansive, grown great, measureless, free from enmity, and free from oppression.

“With a heart accompanied by gladness, they pervade one direction, then the second, then the third, then the fourth. In the same way above, below, across, everywhere, and to all as to themselves, they remain pervading the whole world with a heart accompanied by gladness: expansive, grown great, measureless, free from enmity, and free from oppression.

“With a heart accompanied by dynamic balance, they pervade one direction, then the second, then the third, then the fourth. In the same way above, below, across, everywhere, and to all as to themselves, they remain pervading the whole world with a heart accompanied by dynamic balance: expansive, grown great, measureless, free from enmity, and free from oppression.



Release Through Knowing

“They discern:

‘There is this. There is what is low. There is what is refined. There is an escape beyond this field reached by recognition.’

“Knowing and seeing like this, the heart is released from the sensual outflow, from the outflow of becoming, and from the outflow of ignorance.

When it is released, there is the knowledge: ‘It is released.’

They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’

“Bhikkhus, this is called a bhikkhu bathed by inner bathing.”



Sundarika Bhāradvāja

At that time the brahmin Sundarika Bhāradvāja was sitting not far from the Buddha.

Then he said to the Buddha:

“Does Master Gotama go to the Bāhuka River to bathe?”

“What is there in the Bāhuka River, brahmin? What will the Bāhuka River do?”

“Master Gotama, many people regard the Bāhuka River as purification. Many people regard the Bāhuka River as merit. And many people wash away the evil kamma they have done in the Bāhuka River.”

Then the Buddha addressed the brahmin Sundarika Bhāradvāja in verses:

“Bāhuka and Adhikakka, Gayā, Sundarikā too, Sarassatī and Payāga, and the Bāhumatī River:

even if a fool, dark in action, were to plunge into them constantly, he would not be purified.

What will Sundarikā do? What Payāga, what Bāhuka River? They cannot purify a hostile person who has done wrong and acts in evil.

For the pure, Phaggu is always; for the pure, uposatha is always. For the pure one of clean action, the vow always succeeds.

Bathe right here, brahmin. Make safety for all beings.

If you do not speak falsely, if you do not harm life, if you do not take what is not given, if you have confidence and are not stingy, what will you do by going to Gayā? Even a well is Gayā for you.”



Bhāradvāja Goes Forth

When this had been said, the brahmin Sundarika Bhāradvāja said to the Buddha:

“Excellent, Master Gotama! Excellent, Master Gotama!

Just as if someone were to set upright what had been overturned, reveal what was hidden, point out the way to someone who was lost, or hold up an oil lamp in the dark so that those with eyes could see forms, so too Master Gotama has made the Dhamma clear in many ways.

I go for refuge to Master Gotama, to the Dhamma, and to the Saṅgha of bhikkhus.

May I receive the going forth in Master Gotama’s presence. May I receive full ordination.”

The brahmin Sundarika Bhāradvāja received the going forth in the Buddha’s presence. He also received full ordination.

Soon after his full ordination, Venerable Bhāradvāja, dwelling alone, secluded, heedful, ardent, and resolute, soon personally realized with direct knowledge, in this very life, the unsurpassed goal of the spiritual life for the sake of which sons of good family rightly go forth from the household life to homelessness, and he entered and remained in it.

He directly knew:

‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’

And Venerable Bhāradvāja became one of the arahants.

The seventh discourse, the Vattha Sutta, is finished.
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May All Beings Be Happy

Snp 1.8, the Metta Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 2 min · 267 words



Before you read

This is one of the most often recited texts in the Buddhist world, usually called the Karaṇīya Metta Sutta after its opening words. It is about friendliness: wishing all beings well, without limit.

It starts with character, not with the wish. Someone who wants to practice this should be capable, honest, easy to speak to, content, and not greedy. Only then come the lines most people know: may all beings be happy at heart, whatever and wherever they are.

The central image is a mother protecting her only child with her life. The text asks you to turn that same care toward all beings, in every direction, whether you are standing, walking, sitting, or lying down.

The numbers beside the verses count the verses within this discourse.



Translation


Verses

1 This is what should be done by someone skilled in the good,

who has understood the state of peace:

let them be able, upright, truly upright,

easy to speak to, gentle, and not proud,

2 content and easy to support,

with few duties and a light way of living,

calm in their senses and alert,

not brash, and not greedy among families.

3 Let them not do even the slightest thing

that the wise would criticize them for.

May all be happy and secure;

may all beings be happy at heart.

4 Whatever living beings there are,

whether frail or firm, without exception,

long or large,

middling, short, fine, or coarse,

5 seen or unseen,

living far away or near,

those who have come to be and those still to come:

may all beings be happy at heart.

6 Let no one deceive another

or look down on anyone anywhere.

Let no one, out of anger or resentment,

wish pain on another.

7 As a mother would protect with her life

her child, her only child,

so toward all beings

develop a boundless heart.

8 Develop a boundless heart

of friendliness toward the whole world,

above, below, and all around,

unobstructed, without hatred, without enmity.

9 Standing or walking, sitting

or lying down, as long as you are awake,

resolve on this remembering.

This, they say, is the divine way of living here.

10 Not taking up views,

virtuous and accomplished in vision,

with greed for sensuality removed,

they do not come again to lie in a womb.

The eighth discourse, on friendliness, is finished.
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Living Like an Arahant for a Day

AN 8.41, the Saṅkhittūposatha Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 5 min · 802 words



Before you read

The observance day is the day each week, by the moon’s phases, when lay followers traditionally take on extra precepts for a day and a night. This short discourse lists the eight that make up the observance.

The method is simple and repeated eight times. The disciple reflects that the arahants, the fully awakened, live in a certain way for their whole lives, and says: today, for this night and day, I will live that way too.

The first four match the precepts most people know: not killing, not stealing, not lying, and here, for the day, complete celibacy. The fifth is not taking intoxicants. The last three are what make it a day apart: eating once, giving up shows and adornment, and sleeping on a plain, low bed.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery. There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhadante,” the bhikkhus replied. The Buddha said this:



The Eight Factors

“Bhikkhus, when the observance day is kept with its eight factors, it bears great fruit and great benefit; it is glorious and far-reaching. And how is the observance day kept with its eight factors so that it bears great fruit and great benefit, and is glorious and far-reaching?

Bhikkhus, a noble disciple reflects: ’For as long as they live, the arahants give up killing living beings and refrain from it. They have set aside rod and sword. They are scrupulous and kind, and live full of sympathy for all living beings.

’Today, for this night and day, I give up killing living beings and refrain from it. I set aside rod and sword. I am scrupulous and kind, and I live full of sympathy for all living beings.

‘In this factor I follow the example of the arahants, and I will have kept the observance day.’

This is the first factor they have.

’For as long as they live, the arahants give up taking what is not given and refrain from it. They take only what is given and expect only what is given, and they live cleanly, without stealing.

’Today, for this night and day, I give up taking what is not given and refrain from it. I take only what is given and expect only what is given, and I live cleanly, without stealing.

‘In this factor I follow the example of the arahants, and I will have kept the observance day.’

This is the second factor they have.

’For as long as they live, the arahants give up unchaste conduct. They live the celibate life, set apart, refraining from sex, the villager’s way.

’Today, for this night and day, I give up unchaste conduct. I live the celibate life, set apart, refraining from sex, the villager’s way.

‘In this factor I follow the example of the arahants, and I will have kept the observance day.’

This is the third factor they have.

’For as long as they live, the arahants give up false speech and refrain from it. They speak the truth and hold to the truth; they are reliable and dependable, and do not deceive the world.

’Today, for this night and day, I give up false speech and refrain from it. I speak the truth and hold to the truth; I am reliable and dependable, and do not deceive the world.

‘In this factor I follow the example of the arahants, and I will have kept the observance day.’

This is the fourth factor they have.

’For as long as they live, the arahants give up liquor, wine, and intoxicants, which are a basis for heedlessness, and refrain from them.

’Today, for this night and day, I give up liquor, wine, and intoxicants, which are a basis for heedlessness, and refrain from them.

‘In this factor I follow the example of the arahants, and I will have kept the observance day.’

This is the fifth factor they have.

’For as long as they live, the arahants eat once a day, refraining from eating at night and at the wrong time.

’Today, for this night and day, I eat once a day, refraining from eating at night and at the wrong time.

‘In this factor I follow the example of the arahants, and I will have kept the observance day.’

This is the sixth factor they have.

’For as long as they live, the arahants give up dancing, singing, music, and shows, and wearing garlands, scents, and makeup, and adorning and beautifying themselves, and refrain from them.

’Today, for this night and day, I give up dancing, singing, music, and shows, and wearing garlands, scents, and makeup, and adorning and beautifying myself, and refrain from them.

‘In this factor I follow the example of the arahants, and I will have kept the observance day.’

This is the seventh factor they have.

’For as long as they live, the arahants give up high and luxurious beds and refrain from them. They sleep in a low place, on a small bed or a mat of grass.

’Today, for this night and day, I give up high and luxurious beds and refrain from them. I sleep in a low place, on a small bed or a mat of grass.

‘In this factor I follow the example of the arahants, and I will have kept the observance day.’

This is the eighth factor they have.

When the observance day is kept with its eight factors like this, bhikkhus, it bears great fruit and great benefit; it is glorious and far-reaching.”

The first discourse is finished.
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A Good Life Now and Later

AN 8.54, the Dīghajāṇu Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 7 min · 1,147 words



Before you read

A householder named Dīghajāṇu tells the Buddha, plainly, what his life is like: a house full of children, nice things, money. He asks for a teaching that will help people like him, in this life and the next.

The Buddha does not tell him to give it all up. He gives him four things for a good life now: work hard and well at whatever you do; protect what you earn; keep company with good people and learn from them; and live within your means, neither extravagantly nor stingily. He adds four drains that empty a household’s wealth: chasing women, drinking, gambling, and bad friends.

Then come four things for the life to come: confidence, good conduct, generosity, and discernment. It is one of the most practical texts in the collection for anyone living an ordinary life.



Translation


The Setting

At one time the Buddha was staying among the Koliyans, at a Koliyan town named Kakkarapatta. Then Dīghajāṇu the Koliyan went to the Buddha, bowed, and sat down to one side. Seated there, he said to the Buddha:

“Bhante, we are householders who enjoy sensual pleasures. We live at home crowded with children. We enjoy sandalwood from Kāsi, we wear garlands, scents, and makeup, and we accept gold and silver. Bhante, please teach us the Dhamma in a way that will lead to our welfare and happiness in this life, and to our welfare and happiness in the life to come.”



Four Things for Welfare in This Life

“Byagghapajja, four things lead to the welfare and happiness in this life of a son of good family. What four? Accomplishment in initiative, accomplishment in protection, good friendship, and balanced living.

And what is accomplishment in initiative? Here, Byagghapajja, whatever work a son of good family earns his living by, whether farming, trade, raising cattle, archery, government service, or some other craft, he is skilled and tireless in it. He has the judgment to see how to go about it, and he is able to do it and to organize it. This is called accomplishment in initiative.

And what is accomplishment in protection? Byagghapajja, a son of good family has wealth gained by initiative and effort, built up by the strength of his arms, earned by the sweat of his brow, lawful and lawfully gained. He keeps it guarded and protected, thinking: ‘How can I keep rulers and thieves from taking this wealth, fire from burning it, floods from sweeping it away, and unloved heirs from taking it?’ This is called accomplishment in protection.

And what is good friendship? Here, Byagghapajja, in whatever village or town a son of good family lives, he spends time with the householders or their children there, young or old, who are mature in conduct and accomplished in confidence, conduct, generosity, and discernment. He talks and discusses things with them. He learns from the confidence of those accomplished in confidence, from the conduct of those accomplished in conduct, from the generosity of those accomplished in generosity, and from the discernment of those accomplished in discernment. This is called good friendship.

And what is balanced living? Byagghapajja, a son of good family knows what comes in and what goes out, and lives in balance, neither extravagantly nor too frugally, thinking: ‘In this way what comes in will exceed what goes out, and what goes out will not exceed what comes in.’ Just as someone who weighs things, or their apprentice, holds up a scale and knows, ‘It has dipped by this much, or risen by this much,’ in the same way a son of good family knows what comes in and what goes out, and lives in balance, neither extravagantly nor too frugally, thinking: ‘In this way what comes in will exceed what goes out, and what goes out will not exceed what comes in.’

If a son of good family with a small income lives lavishly, people will say: ‘This son of good family eats up his wealth like someone eating figs.’ If a son of good family with a large income lives meanly, people will say: ‘This son of good family will die like a starving man.’ But when a son of good family knows what comes in and what goes out, and lives in balance, neither extravagantly nor too frugally, thinking: ‘In this way what comes in will exceed what goes out, and what goes out will not exceed what comes in,’ this is called balanced living.



Four Drains and Four Inlets

Wealth gathered in this way has four drains: chasing women, drinking, gambling, and having bad friends, bad companions, and bad associates. Suppose there were a great reservoir with four inlets and four drains. If someone closed the inlets and opened the drains, and the rain did not fall properly, the reservoir could be expected to shrink, not grow. In the same way, wealth gathered in this way has four drains: chasing women, drinking, gambling, and having bad friends, bad companions, and bad associates.

Wealth gathered in this way has four inlets: not chasing women, not drinking, not gambling, and having good friends, good companions, and good associates. Suppose there were a great reservoir with four inlets and four drains. If someone opened the inlets and closed the drains, and the rain fell properly, the reservoir could be expected to grow, not shrink. In the same way, wealth gathered in this way has four inlets: not chasing women, not drinking, not gambling, and having good friends, good companions, and good associates.

Byagghapajja, these are the four things that lead to the welfare and happiness in this life of a son of good family.



Four Things for Welfare in the Life to Come

Byagghapajja, four things lead to the welfare and happiness in the life to come of a son of good family. What four? Accomplishment in confidence, accomplishment in conduct, accomplishment in generosity, and accomplishment in discernment.

And what is accomplishment in confidence? Byagghapajja, a son of good family has confidence. He places confidence in the awakening of the Tathāgata: ‘So indeed is the Buddha — an arahant, perfectly and fully awakened, accomplished in knowledge and conduct, well-departed, knower of the world, unsurpassed guide for those to be tamed, teacher of gods and humans, awakened, blessed.’ This is called accomplishment in confidence.

And what is accomplishment in conduct? Byagghapajja, a son of good family refrains from taking life, from taking what is not given, from sexual misconduct, from false speech, and from intoxicants that lead to heedlessness. This is called accomplishment in conduct.

And what is accomplishment in generosity? Byagghapajja, a son of good family lives at home with a heart free from the stain of stinginess. He is openhanded, glad to let go, responsive when asked, and glad to give and share. This is called accomplishment in generosity.

And what is accomplishment in discernment? Byagghapajja, a son of good family discerns. He has the discernment that leads to arising and passing away — noble, penetrating, rightly leading to the wearing away of dissatisfaction. This is called accomplishment in discernment.

Byagghapajja, these are the four things that lead to the welfare and happiness in the life to come of a son of good family.



Verses

Getting up to do his work,

heedful and capable,

he lives in balance

and guards what he has gathered.

With confidence, accomplished in conduct,

openhanded, free of stinginess,

he keeps clearing the path

to well-being in the life to come.

These eight things

of a householder with confidence

were proclaimed by the one truly named

as bringing happiness in both worlds:

welfare in this life

and happiness in the life to come.

This is how, for householders,

generosity and benefit grow.”

The fourth discourse is finished.
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What Drives Harm—and What Ends It

AN 3.69, the Akusalamūla Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 7 min · 1,217 words



Before you read

This teaching follows harmful behavior back to three ordinary causes: greed, aversion, and delusion. It does not leave them as ideas. It shows what they look like when they take over—abusing power, denying what is true, and living in a state of strain.

The second half gives the opposites: non-greed, non-aversion, and clarity. Here “clarity” translates a Pali word that literally means “non-delusion.” The final image is practical and physical: freedom requires pulling the roots out so completely that the choking vines cannot grow back.

The text also makes a claim about what follows death. You do not need to settle that claim before testing its central observation: these roots produce either suffering or ease here and now.



Translation


Three Roots of Harm

“Bhikkhus, there are three roots of what is unwholesome.

Which three?

Greed is a root of what is unwholesome. Aversion is a root of what is unwholesome. Delusion is a root of what is unwholesome.

Greed itself is unwholesome. Whatever a greedy person does through body, speech, or mind is also unwholesome.

Overwhelmed by greed, with the heart taken over by it, a person may unjustly make someone else suffer. They may attack them, imprison them, take their property, condemn them, or drive them away, thinking, ‘I have power, and I want power.’ All of that is unwholesome.

In this way, many harmful, unwholesome qualities arise. Greed is their source, greed is their origin; they are born from greed, and greed produces them.

Aversion itself is unwholesome. Whatever a person acting from aversion does through body, speech, or mind is also unwholesome.

Overwhelmed by aversion, with the heart taken over by it, a person may unjustly make someone else suffer. They may attack them, imprison them, take their property, condemn them, or drive them away, thinking, ‘I have power, and I want power.’ All of that is unwholesome.

In this way, many harmful, unwholesome qualities arise. Aversion is their source, aversion is their origin; they are born from aversion, and aversion produces them.

Delusion itself is unwholesome. Whatever a person acting from delusion does through body, speech, or mind is also unwholesome.

Overwhelmed by delusion, with the heart taken over by it, a person may unjustly make someone else suffer. They may attack them, imprison them, take their property, condemn them, or drive them away, thinking, ‘I have power, and I want power.’ All of that is unwholesome.

In this way, many harmful, unwholesome qualities arise. Delusion is their source, delusion is their origin; they are born from delusion, and delusion produces them.



What Being Taken Over Looks Like

A person like this speaks at the wrong time, falsely, harmfully, against the Dhamma, and against the training.

Why are they described this way?

Because they unjustly make someone else suffer. They may attack them, imprison them, take their property, condemn them, or drive them away, thinking, ‘I have power, and I want power.’

When told something true, they deny it and will not admit it. When told something untrue, they make no effort to sort it out by saying, ‘That is incorrect. That is not true.’

That is why they are said to speak at the wrong time, falsely, harmfully, against the Dhamma, and against the training.

Overwhelmed by harmful, unwholesome qualities born of greed, with the heart taken over by them, such a person lives in suffering here and now—troubled, distressed, and feverish. After death, a bad destination can be expected.

The same is true of qualities born of aversion and delusion.

Suppose a large forest tree were smothered and wrapped in three choking vines. The tree would come to ruin and destruction. In the same way, a person overwhelmed by harmful, unwholesome qualities born of greed, aversion, and delusion lives in suffering here and now—troubled, distressed, and feverish. After death, a bad destination can be expected.

These are the three roots of what is unwholesome.



Three Roots of Well-Being

There are three roots of what is wholesome.

Which three?

Non-greed is a root of what is wholesome. Non-aversion is a root of what is wholesome. Clarity is a root of what is wholesome.

Non-greed itself is wholesome. Whatever a person free of greed does through body, speech, or mind is also wholesome.

Not overwhelmed by greed, with the heart no longer taken over by it, a person does not unjustly make someone else suffer. They do not attack them, imprison them, take their property, condemn them, or drive them away, thinking, ‘I have power, and I want power.’ That is wholesome.

In this way, many wholesome qualities arise. Non-greed is their source, non-greed is their origin; they are born from non-greed, and non-greed produces them.

Non-aversion itself is wholesome. Whatever a person free of aversion does through body, speech, or mind is also wholesome.

Not overwhelmed by aversion, with the heart no longer taken over by it, a person does not unjustly make someone else suffer. They do not attack them, imprison them, take their property, condemn them, or drive them away, thinking, ‘I have power, and I want power.’ That is wholesome.

In this way, many wholesome qualities arise. Non-aversion is their source, non-aversion is their origin; they are born from non-aversion, and non-aversion produces them.

Clarity itself is wholesome. Whatever a person free of delusion does through body, speech, or mind is also wholesome.

Not overwhelmed by delusion, with the heart no longer taken over by it, a person does not unjustly make someone else suffer. They do not attack them, imprison them, take their property, condemn them, or drive them away, thinking, ‘I have power, and I want power.’ That is wholesome.

In this way, many wholesome qualities arise. Clarity is their source, clarity is their origin; they are born from clarity, and clarity produces them.



What Clarity Makes Possible

A person like this speaks at the right time, truthfully, beneficially, in line with the Dhamma, and in line with the training.

Why are they described this way?

Because they do not unjustly make someone else suffer. They do not attack them, imprison them, take their property, condemn them, or drive them away, thinking, ‘I have power, and I want power.’

When told something true, they admit it and do not deny it. When told something untrue, they make an effort to sort it out by saying, ‘That is incorrect. That is not true.’

That is why they are said to speak at the right time, beneficially, in line with the Dhamma, and in line with the training.



Pulling the Roots Out Completely

For such a person, the harmful, unwholesome qualities born of greed have been abandoned: cut off at the root, made like a palm stump, done away with, and unable to arise in the future.

They live at ease here and now—untroubled, undistressed, and unfeverish. They reach complete quenching here and now.

The same is true of the harmful, unwholesome qualities born of aversion and delusion.

Suppose a large forest tree were smothered and wrapped in three choking vines. A person comes along with a spade and basket. They cut each vine at its root, dig around it, and pull out every root, even the smallest strand.

Then they cut the vines into pieces, split the pieces, shred them into splinters, dry the splinters in the wind and sun, burn them, reduce them to ashes, and scatter the ashes in a strong wind or wash them away in a swift river.

Those vines have been cut off at the root, made like palm stumps, done away with, and made unable to grow again.

In the same way, the harmful, unwholesome qualities born of greed, aversion, and delusion have been abandoned: cut off at the root, made like palm stumps, done away with, and unable to arise in the future.

Such a person lives at ease here and now—untroubled, undistressed, and unfeverish. They reach complete quenching here and now.

These are the three roots of what is wholesome.”

The ninth discourse is finished.
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Going With the Stream—or Against It

AN 4.5, the Anusota Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 3 min · 416 words



Before you read

This teaching turns the path into one river image. Drifting downstream means following the easy pull of sensual indulgence and harmful behavior. Going upstream means resisting that pull, even when doing so feels difficult.

The first two descriptions are directions of movement, not permanent kinds of human being. The last two use the early Buddhist map of awakening: one person will not return to ordinary sensual existence, while the other has completed the crossing. You can follow the practical image—drifting, struggling, becoming steady, and reaching dry land—before deciding what you think about the text’s claims concerning rebirth.

One phrase is especially honest: a person may go upstream while distressed and in tears. Beginning to act against a well-established habit is not always peaceful, but it changes the direction of travel.



Translation


Four Ways of Meeting the Stream

“Bhikkhus, four kinds of people are found in the world.

Which four?

A person going with the stream.

A person going against the stream.

A person standing firm.

And a brahmin who has crossed over, gone to the far shore, and stands on dry land.



Going With the Stream

Who is the person who goes with the stream?

It is someone who indulges in sensual pleasures and does harmful actions.

This is called a person who goes with the stream.



Going Against the Stream

Who is the person who goes against the stream?

It is someone who does not indulge in sensual pleasures or do harmful actions. Even while suffering and distressed—weeping, with tears on their face—they live the full and pure spiritual life.

This is called a person who goes against the stream.



Standing Firm

Who is the person who stands firm?

It is someone who, with the wearing away of the five lower fetters, is spontaneously reborn elsewhere. They reach final nibbāna there and will not return from that world.

This is called a person who stands firm.



Reaching Dry Land

Who is the brahmin who has crossed over, gone to the far shore, and stands on dry land?

It is someone who, with the wearing away of the outflows, realizes for themselves the release of mind and release through discernment, both free of outflows. They enter and live in these releases here and now.

This is called a brahmin who has crossed over, gone to the far shore, and stands on dry land.

These are the four kinds of people found in the world.



The Four in Verse

People unrestrained in sensual pleasures, still caught in passion and enjoying those pleasures here, return to birth and old age again and again. Overwhelmed by ignorant wanting, they go with the stream.

So a clear-sighted person, with remembering established, does not indulge in sensual pleasures or harmful actions. Even through pain, they should let sensual pleasures go. Such a person is said to go against the stream.

Someone who has abandoned five stains, a fully developed trainee who cannot fall back, master of their heart, with their faculties unified, is called a person who stands firm.

Whoever has fully understood things high and low has swept them away; they have ended and are no more. That sage has completed the spiritual life, gone to the world’s end, and reached the far shore.”

The fifth discourse is finished.
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How Do You Cross the Flood?

SN 1.1, the Oghataraṇa Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 1 min · 170 words



Before you read

A deity asks one direct question: how did the Buddha cross a flood? His answer sounds impossible. Standing still makes him sink, while struggling makes him get swept away. He crosses by doing neither.

The text does not define the flood here. The image is enough to begin with: it is something powerful that can overwhelm you and carry you along. The answer also does not mean “make no effort.” Standing still and struggling are both shown to fail. The short exchange asks whether there is a way of moving that is neither passive collapse nor frantic forcing.

Read the dialogue once before opening the word explanations. Its unresolved tension is the teaching, not a puzzle the introduction should solve for you.



Translation


A Question in the Night

So I have heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery.

Late one night, a radiant deity lit up the whole of Jeta’s Grove. The deity approached the Buddha, bowed, stood to one side, and asked:

“My friend, how did you cross over the flood?”

“Friend, I crossed over the flood without standing still and without struggling.”

“But my friend, how did you cross over the flood without standing still or struggling?”

“When I stood still, I sank.

When I struggled, I was swept away.

That is how I crossed over the flood without standing still or struggling.”



The Deity’s Verse

“After such a long time, at last I see a brahmin who has reached complete quenching. Without standing still and without struggling, they have crossed over the world’s entanglement.”

The Teacher agreed with what the deity had said.

Thinking, “The Teacher agrees with me,” the deity bowed to the Buddha, circled him clockwise, and vanished right there.
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Four Horses

AN 4.113, the Patoda Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 5 min · 799 words



Before you read

Four horses. The first responds to the shadow of the goad — it sees the trainer’s stick move and that is enough. The second needs the goad to touch its hair, the third needs it to reach the hide, the fourth needs it to strike bone.

Then the same four, as people. What has to happen before you take your own life seriously? Hearing that someone somewhere has died? Seeing it? Someone close to you? Or does it have to be your own body, your own illness, before anything shifts?

It is a short text and it is not gentle. After three fairly calm readings it supplies something the others do not: a reason to start now rather than later.



Translation


The Four Thoroughbred Horses

“Bhikkhus, these four fine thoroughbreds are found in the world. What four?

Bhikkhus, a fine thoroughbred sees the shadow of the goad and is stirred to urgency. It thinks: ‘What task will the horse trainer have me do today? How should I respond?’ Some fine thoroughbreds are like that. This is the first kind of fine thoroughbred found in the world.

Bhikkhus, another fine thoroughbred is not stirred to urgency just by seeing the shadow of the goad. It is stirred only when the goad strikes its hair. It thinks: ‘What task will the horse trainer have me do today? How should I respond?’ Some fine thoroughbreds are like that. Bhikkhus, this is the second kind of fine thoroughbred found in the world.

Bhikkhus, another is not stirred by the shadow or when the goad strikes its hair. It is stirred only when the goad strikes its hide. It thinks: ‘What task will the horse trainer have me do today? How should I respond?’ Some fine thoroughbreds are like that. Bhikkhus, this is the third kind of fine thoroughbred found in the world.

Bhikkhus, another is not stirred by the shadow, by the hair, or by the hide. It is stirred only when the goad strikes to the bone. It thinks: ‘What task will the horse trainer have me do today? How should I respond?’ Some fine thoroughbreds are like that. Bhikkhus, this is the fourth kind of fine thoroughbred found in the world.

Bhikkhus, these are the four fine thoroughbreds found in the world.



The Four Thoroughbred Individuals

“Bhikkhus, in just the same way, these four fine thoroughbred individuals are found in the world. What four?

Bhikkhus, a fine thoroughbred individual hears that in such-and-such village or town a woman or man has come to suffering or has died. They are stirred by this and come to urgency. Gripped by urgency, they strive thoroughly. Applying themselves, they witness the ultimate truth with the body and see through it with discernment.

Just as that fine thoroughbred is stirred and comes to urgency on seeing the shadow of the goad — I say this fine thoroughbred individual is like that. Some fine thoroughbred individuals are like that. Bhikkhus, this is the first fine thoroughbred individual found in the world.

Bhikkhus, another fine thoroughbred individual does not hear that in such-and-such village or town a woman or man has come to suffering or has died, but they see it themselves — a woman or man who has come to suffering or has died. They are stirred by this and come to urgency. Gripped by urgency, they strive thoroughly. Applying themselves, they witness the ultimate truth with the body and see through it with discernment.

Just as that fine thoroughbred is stirred and comes to urgency when struck through the hairs — I say this fine thoroughbred individual is like that. Some fine thoroughbred individuals are like that. Bhikkhus, this is the second fine thoroughbred individual found in the world.

Bhikkhus, another fine thoroughbred individual does not hear that in such-and-such village or town a woman or man has come to suffering or has died, nor do they see it themselves — a woman or man who has come to suffering or has died — but it happens to their own relative or blood relation, who has come to suffering or has died. They are stirred by this and come to urgency. Gripped by urgency, they strive thoroughly. Applying themselves, they witness the ultimate truth with the body and see through it with discernment.

Just as that fine thoroughbred is stirred and comes to urgency when struck through the hide — I say this fine thoroughbred individual is like that. Some fine thoroughbred individuals are like that. Bhikkhus, this is the third fine thoroughbred individual found in the world.

Bhikkhus, another fine thoroughbred individual does not hear that in such-and-such village or town a woman or man has come to suffering or has died, nor do they see it themselves — a woman or man who has come to suffering or has died — nor does it happen to their own relative or blood relation, but they themselves are afflicted by bodily felt experiences that are painful, sharp, severe, acute, unpleasant, disagreeable, and life-threatening. They are stirred by this and come to urgency. Gripped by urgency, they strive thoroughly. Applying themselves, they witness the ultimate truth with the body and see through it with discernment.

Just as that fine thoroughbred is stirred and comes to urgency when struck to the bone — I say this fine thoroughbred individual is like that. Some fine thoroughbred individuals are like that. Bhikkhus, this is the fourth fine thoroughbred individual found in the world.

Bhikkhus, these are the four fine thoroughbred individuals found in the world.”

The third discourse is finished.
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Four Steps That Lead to the Path

SN 55.5, the Dutiyasāriputta Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 2 min · 256 words



Before you read

Sāriputta is asked what actually sets someone on the path, and his answer starts somewhere you might not expect: with other people. Keeping good company comes first. Then hearing the teaching, then attending to it carefully, then practicing in line with it.

It is a short exchange, and the order is the point. The first step is not an inward one at all — it is about who you spend your time around. Everything inward comes after that.



Translation


The Setting

Then Venerable Sāriputta went to the Buddha, bowed, and sat down to one side. The Buddha said to him:



The Factors of Stream-Entry

“Sāriputta, they speak of ‘a factor of stream-entry, a factor of stream-entry.’ What is a factor of stream-entry?”

“Bhante, keeping company with good persons is a factor of stream-entry. Hearing the true Dhamma is a factor of stream-entry. Wise attention is a factor of stream-entry. Practicing in line with the Dhamma is a factor of stream-entry.”

“Good, good, Sāriputta. Keeping company with good persons is a factor of stream-entry. Hearing the true Dhamma is a factor of stream-entry. Wise attention is a factor of stream-entry. Practicing in line with the Dhamma is a factor of stream-entry.



The Stream

They speak of ‘the stream, the stream.’ What is the stream?”

“Bhante, this noble eightfold path is itself the stream: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, right unification of mind.”

“Good, good, Sāriputta. This noble eightfold path is itself the stream: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, right unification of mind.



The Stream-Enterer

They speak of ‘a stream-enterer, a stream-enterer.’ What is a stream-enterer?”

“Bhante, anyone who has this noble eightfold path is called a stream-enterer — this venerable one, with such a name, from such a family.”

“Good, good, Sāriputta. Anyone who has this noble eightfold path is called a stream-enterer — this venerable one, with such a name, from such a family.”

The fifth discourse is finished.
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Think Like a Thoroughbred

AN 11.9, the Saddha Sutta — set 2, The Basic Diagnosis and the Path


Reading time: about 7 min · 1,252 words



Before you read

A wild colt tied up next to its feed can think about exactly one thing. Fodder, fodder. Not because it is stupid, but because nothing else has ever been asked of it.

The Buddha uses that against a fairly recognizable failure of meditation: sitting down, being overrun by whatever is loudest — wanting, irritation, dullness, agitation, doubt — and then chewing on it. Not resisting it. Chewing on it. The alternative is not concentrating harder on a better object; it is described here as thinking in a way that is not anchored to any of that at all.

Note that Saddha is the name of the monk being addressed, not the topic. This is a text about how to meditate, not about faith.



Translation


The Setting

At one time the Buddha was staying at Ñātika, in the brick house.

Then Venerable Saddha went to the Buddha, bowed, and sat to one side. The Buddha said this to Venerable Saddha sitting to one side:



The Wild Colt’s Way

“Saddha, think like a thoroughbred — not in the way of a wild colt.

And how is it the wild colt’s way?

A wild colt, tied to the feeding trough, holds a theme: ‘Fodder, fodder!’

Why is that?

Because a wild colt tied to the feeding trough never thinks: ‘What task will the horse trainer have me do today? How should I respond?’ Tied to the feeding trough, it holds a theme: ‘Fodder, fodder!’

In the same way, Saddha, a wild person who has gone to the forest, to the root of a tree, or to an empty dwelling. They remain with their heart overcome and seized by sensual desire, and they do not truly understand the escape from sensual desire that has arisen. Harboring sensual desire as their theme, they think on it, dwell on it, brood over it, and keep circling back to it.

They remain with their heart overcome by ill will, and they do not truly understand the escape from ill will that has arisen. Harboring ill will as their theme, they think on it, dwell on it, brood over it, and keep circling back to it.

They remain with their heart overcome by sloth and torpor, and they do not truly understand the escape from sloth and torpor that has arisen. Harboring sloth and torpor as their theme, they think on it, dwell on it, brood over it, and keep circling back to it.

They remain with their heart overcome by restlessness and worry, and they do not truly understand the escape from restlessness and worry that has arisen. Harboring restlessness and worry as their theme, they think on it, dwell on it, brood over it, and keep circling back to it.

They remain with their heart overcome and seized by doubt, and they do not truly understand the escape from doubt that has arisen. Harboring doubt as their theme, they think on it, dwell on it, brood over it, and keep circling back to it.

They hold earth as theme, water as theme, fire as theme, and air as theme. They hold the base of infinite space as theme, the base of infinite consciousness as theme, the base of nothingness as theme, and the base of neither-recognition-nor-non-recognition as theme. They hold this world as theme and the other world as theme. They hold as theme whatever is seen, heard, sensed, cognized, reached, sought, or explored by the thinking mind.

That is the wild colt’s way of thinking.



The Fine Thoroughbred’s Way

And how is it the fine thoroughbred’s way?

A fine thoroughbred, tied to the feeding trough, does not hold a theme: ‘Fodder, fodder!’

Why is that?

Because a fine thoroughbred tied to the feeding trough does think: ‘What task will the horse trainer have me do today? How should I respond?’ Tied to the feeding trough, it does not hold a theme: ‘Fodder, fodder!’

For the fine thoroughbred regards the goad’s contact as a debt, a bond, a loss, and a misfortune.

In the same way, Saddha, the fine thoroughbred person who has gone to the forest, to the root of a tree, or to an empty dwelling does not remain with their heart overcome and seized by sensual desire, and they truly understand the escape from sensual desire that has arisen.

They do not remain with their heart overcome by ill will, and they truly understand the escape from ill will that has arisen.

They do not remain with their heart overcome by sloth and torpor, and they truly understand the escape from sloth and torpor that has arisen.

They do not remain with their heart overcome by restlessness and worry, and they truly understand the escape from restlessness and worry that has arisen.

They do not remain with their heart overcome and seized by doubt, and they truly understand the escape from doubt that has arisen.

They do not hold earth as theme, water as theme, fire as theme, or air as theme. They do not hold the base of infinite space as theme, the base of infinite consciousness as theme, the base of nothingness as theme, or the base of neither-recognition-nor-non-recognition as theme. They do not hold this world as theme or the other world as theme. They do not hold as theme whatever is seen, heard, sensed, cognized, reached, sought, or explored by the thinking mind.

And yet they do think like this.

When a fine thoroughbred person thinks like this, the gods together with Indra, Brahmā, and Pajāpati worship them from afar:

‘Homage to you, thoroughbred individual, homage to you, supreme among persons. We do not understand on what your thinking stands.’



Saddha’s Question

When this was said, Venerable Saddha asked the Buddha: “But Bhante, how does a fine thoroughbred person not hold earth as theme, water as theme, fire as theme, or air as theme; not hold the base of infinite space as theme, the base of infinite consciousness as theme, the base of nothingness as theme, or the base of neither-recognition-nor-non-recognition as theme; not hold this world as theme or the other world as theme; not hold as theme whatever is seen, heard, sensed, cognized, reached, sought, or explored by the thinking mind —

and yet think like this?

And when thinking like this, how is it that the gods together with Indra, Brahmā, and Pajāpati worship them from afar:

‘Homage to you, thoroughbred individual, homage to you, supreme among persons. We do not understand on what your thinking stands.’?”



Recognition Has Vanished

“Saddha, for a fine thoroughbred person, the recognition of earth has vanished in relation to earth. The recognition of water has vanished in relation to water. The recognition of fire has vanished in relation to fire. The recognition of air has vanished in relation to air. The recognition of the base of infinite space has vanished in relation to the base of infinite space. The recognition of the base of infinite consciousness has vanished in relation to the base of infinite consciousness. The recognition of the base of nothingness has vanished in relation to the base of nothingness. The recognition of the base of neither-recognition-nor-non-recognition has vanished in relation to the base of neither-recognition-nor-non-recognition. The recognition of this world has vanished in relation to this world. The recognition of the other world has vanished in relation to the other world. The recognition of whatever is seen, heard, sensed, cognized, reached, sought, or explored by the thinking mind — that recognition too has vanished.

That is how a fine thoroughbred person does not hold earth as theme, water as theme, fire as theme, or air as theme; does not hold the base of infinite space as theme, the base of infinite consciousness as theme, the base of nothingness as theme, or the base of neither-recognition-nor-non-recognition as theme; does not hold this world as theme or the other world as theme; does not hold as theme whatever is seen, heard, sensed, cognized, reached, sought, or explored by the thinking mind —

and yet thinks like this.

And when thinking like this, the gods together with Indra, Brahmā, and Pajāpati worship them from afar:

‘Homage to you, thoroughbred individual, homage to you, supreme among persons. We do not understand on what your thinking stands.’”

The ninth discourse is finished.
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Heedfulness Is the Path to the Deathless

Dhp 21-32, the Appamādavagga — set 2, The Basic Diagnosis and the Path


Reading time: about 2 min · 303 words



Before you read

This page is a short chapter of verses from the Dhammapada, the best-known collection of the Buddha’s sayings. All twelve verses are about one quality: heedfulness.

Heedfulness means not drifting. It is the quality of someone who stays awake to what they are doing, keeps making the effort, and comes back when attention slips. Its opposite, heedlessness, is simply letting things slide.

The first verse makes the whole claim at once: heedfulness is the path to the deathless, and heedlessness is the path to death. The rest show what that looks like: a person building an island no flood can reach, a fire burning up its fetters, someone on a mountain looking out over the plain.

The numbers beside the verses are the Dhammapada’s own verse numbers, so you can find any verse in other translations. Maghavā, in verse 30, is a name of Sakka, the chief of the devas.



Translation


Verses

21 Heedfulness is the path to the deathless;

heedlessness is the path to death.

The heedful do not die;

the heedless are as if already dead.

22 Knowing this difference clearly,

the wise, established in heedfulness,

rejoice in heedfulness,

delighting in the range of the noble ones.

23 Those who practice the mental themes, persevering,

always firm in their effort,

the steadfast touch nibbāna,

the unsurpassed security from the yoke.

24 For someone who is energetic and remembers,

whose actions are clean, who acts with care,

who is restrained, living by the Dhamma,

and heedful, fame grows.

25 By effort and heedfulness,

by restraint and self-control,

the intelligent should make an island

that no flood can overwhelm.

26 Fools, people of poor understanding,

give themselves to heedlessness;

the intelligent guard heedfulness

as their greatest treasure.

27 Do not give yourselves to heedlessness,

nor to intimacy with sensual delight.

Whoever is heedful and practices the mental themes

reaches abundant satisfaction.

28 When the wise drive out heedlessness

by heedfulness,

they climb the tower of discernment,

and free of sorrow, they look out over a sorrowing people,

as one standing on a mountain looks out over those on the plain:

the steadfast look out over fools.

29 Heedful among the heedless,

wide awake among those asleep,

the person of good understanding goes on ahead,

as a swift horse leaves a weak one behind.

30 By heedfulness Maghavā

rose to be chief of the devas.

Heedfulness is praised;

heedlessness is always blamed.

31 A bhikkhu who delights in heedfulness,

or who sees fear in heedlessness,

goes on like a fire,

burning up every fetter, fine or coarse.

32 A bhikkhu who delights in heedfulness,

or who sees fear in heedlessness,

cannot fall away:

they are close to nibbāna.

The second chapter, on heedfulness, is finished.
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The Path

Dhp 273-289, the Maggavagga — set 2, The Basic Diagnosis and the Path


Reading time: about 3 min · 461 words



Before you read

This is the Path chapter of the Dhammapada: seventeen short verses about the way out of dissatisfaction.

It opens by ranking things. The best path is the eightfold path, and there is no other. Then comes the line many people remember from this chapter: you yourselves must make the effort; Tathāgatas only tell the way.

Verses 277 to 279 are the heart of it. Each takes one of three facts, that everything put together is impermanent, that it is unsatisfactory, and that all phenomena are not-self, and says the same thing about it: when you see this with discernment, you grow disenchanted, and that is the path. AN 3.136 states the same three facts in prose.

The rest is practical: get up when it is time to get up, guard your speech, cut down the forest of desire, and do not assume there will always be more time.

The numbers beside the verses are the Dhammapada’s own verse numbers.



Translation


Verses

273 Of paths, the eightfold is the best;

of truths, the four statements;

of dhammas, fading is the best;

and of those who walk on two feet, the one with vision.

274 This is the path; there is no other

for the purifying of vision.

Follow this path:

it leaves Māra bewildered.

275 Following it,

you will make an end of dissatisfaction.

I have taught you the path,

knowing how the arrow is drawn out.

276 You yourselves must make the effort;

Tathāgatas only tell the way.

Those who follow it and practice the mental themes

will be freed from Māra’s bonds.

277 ‘All that has been put together is impermanent’:

when someone sees this with discernment,

they grow disenchanted with dissatisfaction.

This is the path to purity.

278 ‘All that has been put together is unsatisfactory’:

when someone sees this with discernment,

they grow disenchanted with dissatisfaction.

This is the path to purity.

279 ‘All phenomena are not-self’:

when someone sees this with discernment,

they grow disenchanted with dissatisfaction.

This is the path to purity.

280 Not getting up when it is time to get up,

young and strong, but given to idleness,

their attitude and mind sunk low, the lazy

do not find the path by discernment.

281 Guarding speech, well restrained in mind,

doing nothing unwholesome with the body:

keep these three paths of action clean,

and you will win the path the seers made known.

282 From practice, wisdom grows;

without practice, wisdom wastes away.

Knowing this two-way road

to growth and to decline,

set yourself on the way

by which wisdom grows.

283 Cut down the forest, not just a tree:

danger is born from the forest.

Once you have cut down the forest and the undergrowth,

be free of the forest, bhikkhus.

284 As long as the undergrowth of a man’s desire for women

is not cut down, even the smallest bit of it,

so long his mind stays bound,

like a suckling calf to its mother.

285 Cut out your fondness for yourself,

as you would pull an autumn lily with your hand.

Develop only the path to peace,

the nibbāna the Sugata taught.

286 ’Here I will spend the rains,

here the winter and the summer’:

so the fool thinks,

and does not see what may cut it short.

287 That man, intoxicated with children and cattle,

his mind attached,

death seizes and carries off

as a great flood a sleeping village.

288 Children are no shelter,

nor a father, nor relatives.

For someone overtaken by the Ender

there is no shelter among kin.

289 Seeing the force of this,

the wise, restrained by conduct,

should quickly clear the path

that leads to nibbāna.

The twentieth chapter, on the path, is finished.
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The Teaching of the Buddhas

Dhp 179-196, the Buddhavagga — set 2, The Basic Diagnosis and the Path


Reading time: about 3 min · 459 words



Before you read

This chapter of the Dhammapada is about the Buddha: what it means that he appeared, and what he taught.

It contains the verse many people treat as the whole teaching in four lines: not doing any evil, taking up the wholesome, purifying your own mind: this is the teaching of the Buddhas. The verses around it fill in the daily shape of that: patience, not harming anyone, moderation in eating, a quiet place to sit, and devotion to the higher mind.

Later verses ask what a real refuge is. Frightened people take refuge in mountains, forests, and shrines. The refuge that works is the Buddha, the Dhamma, and the Saṅgha, and the text defines it by what you see: the four noble truths.

The numbers beside the verses are the Dhammapada’s own verse numbers.



Translation


Verses

179 Whose victory cannot be undone,

whose victory no one in the world can follow:

that Buddha, whose range has no end,

who leaves no track, by what track will you lead him?

180 In whom there is no ignorant wanting,

that net, that entanglement, to lead him anywhere:

that Buddha, whose range has no end,

who leaves no track, by what track will you lead him?

181 The steadfast, intent on the mental themes,

delighting in the calm of renunciation,

fully awakened, remembering:

even the devas envy them.

182 Hard it is to be born human,

hard the life of mortals,

hard to hear the true Dhamma,

hard the arising of Buddhas.

183 Not doing any evil,

taking up the wholesome,

purifying your own mind:

this is the teaching of the Buddhas.

184 Patience, enduring patience, is the highest austerity;

nibbāna is the highest, the Buddhas say.

Someone who harms another has not gone forth;

someone who troubles another is no samaṇa.

185 Not blaming, not harming,

restraint in the pāṭimokkha,

moderation in eating,

a secluded place to sleep and sit,

and devotion to the higher mind:

this is the teaching of the Buddhas.

186 Not with a shower of coins

is there contentment in sensuality.

Sensuality gives little gratification and much pain:

knowing this, the wise

187 find no delight

even in heavenly sensuality.

The disciple of the fully awakened Buddha

delights in the ending of ignorant wanting.

188 People driven by fear

go for refuge to many things:

to mountains and forests,

to parks, trees, and shrines.

189 That is not a secure refuge,

that is not the highest refuge.

Going to that refuge,

no one is released from all dissatisfaction.

190 But whoever has gone for refuge

to the Buddha, the Dhamma, and the Saṅgha

sees with right discernment

the four noble truths:

191 dissatisfaction, the arising of dissatisfaction,

the going beyond dissatisfaction,

and the noble eightfold path

that leads to the calming of dissatisfaction.

192 That is the secure refuge,

that is the highest refuge.

Going to that refuge,

you are released from all dissatisfaction.

193 A thoroughbred among people is hard to find,

and is not born just anywhere.

Wherever that steadfast person is born,

that family prospers in happiness.

194 Happy is the arising of Buddhas,

happy the teaching of the true Dhamma,

happy the harmony of the Saṅgha,

happy the austerity of those in harmony.

195 Whoever honors those worthy of honor,

whether Buddhas or their disciples,

who have gone beyond proliferation

and crossed over sorrow and lamentation,

196 whoever honors such ones,

cooled and fearing nothing from any side:

no one can measure their benefit

by saying it is this much.

The fourteenth chapter, on the Buddha, is finished.
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Set 3 — Learning to Look at Your Own Mind

Practical method. This is where the material stops being about ideas and starts being about what you actually do.




Two Kinds of Thinking

MN 19, the Dvedhāvitakka Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 10 min · 1,774 words



Before you read



What happens

The Buddha describes how, before awakening, he divided his own thinking into two groups and watched where each group led.



Central question

How does thinking along one line, again and again, shape the heart? And what can you do when a line of thought leads toward harm or distress?



Main point

Repeated thinking inclines the heart in the same direction. Before his awakening, the Buddha examines thoughts of sensuality, ill will, and harming for their consequences and lets them subside. He develops thoughts of letting go, non-ill-will, and non-harming without straining the heart.



Reading tip

The most usable teaching is in the first two classes of thought and the two cowherd comparisons. The later account of deep practice and awakening shows where this training led. You do not need to master it on a first reading.



This text is not saying

The text is not telling you to fight every unwanted thought or to keep thinking without rest. It judges thoughts by where they lead and what they reinforce. It even says that helpful thinking can strain the heart if it goes on too long.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
heart


	
This project's rendering of "citta": the feeling side of mind. It takes on moods, wants, leans, and reacts. Practice can gladden, steady, train, and release it. Some call it the "heart-mind" or "feeling mind". Here "heart" does not mean only emotion, or the physical organ.


	
wholesome


	
This project's rendering of "kusala". Roughly: mentally and ethically healthy. It is blameless, leads to well-being, and people with good judgment praise it.


	
unwholesome


	
This project's rendering of "akusala". Roughly: mentally and ethically harmful. It is blameworthy, leads to harm, and people with good judgment criticize it.


	
remembering


	
This project's rendering of "sati". It means actively keeping what matters in mind and coming back to it when you lose it. It is not bare attention to whatever happens to be present.


	
unification of mind


	
This project's rendering of "samādhi" – the thinking mind and heart gathered together into one organized, workable whole instead of pulling against each other. It does not mean narrowing attention onto one point. Usually translated "concentration," which this project avoids because it suggests forcing and strain.


	
mental theme


	
This project's rendering of "jhāna" – a single theme the mind rests on and holds steadily. Described in a sequence of four, each calmer than the last. Most translations leave the word in Pāli.









Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, in Anāthapiṇḍika’s monastery.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



Dividing Thinking in Two

“Bhikkhus, before my awakening, while I was still unawakened but intent on awakening, this thought arose in me:

‘What if I were to keep dividing thinking into two classes?’

So I put thinking of sensuality, thinking of ill will, and thinking of harming in the first class. I put thinking of renunciation, thinking of non-ill-will, and thinking of non-harming in the second.



The Unwholesome Class

“Then, while I was diligent, ardent, and resolved, thinking of sensuality arose in me. I understood:

‘This thinking of sensuality has arisen in me. It leads to harming myself, to harming others, and to harming both. It blocks discernment, is on the side of distress, and does not lead to quenching.’

When I reflected, ‘It leads to harming myself,’ it subsided. When I reflected, ‘It leads to harming others,’ it subsided. When I reflected, ‘It leads to harming both,’ it subsided. When I reflected, ‘It blocks discernment, is on the side of distress, and does not lead to quenching,’ it subsided. So whenever thinking of sensuality arose in me, I abandoned it, drove it out, and brought it to an end.

The same was true for thinking of ill will and thinking of harming.



The Inclination of the Heart

“Whatever a bhikkhu frequently thinks and ponders, toward that the heart inclines.

If a bhikkhu frequently thinks and ponders thinking of sensuality, thinking of renunciation is let go, thinking of sensuality is made much of, and the heart inclines that way.

If a bhikkhu frequently thinks and ponders thinking of ill will, thinking of non-ill-will is let go, thinking of ill will is made much of, and the heart inclines that way.

If a bhikkhu frequently thinks and ponders thinking of harming, thinking of non-harming is let go, thinking of harming is made much of, and the heart inclines that way.



The First Cowherd Simile

“Suppose, bhikkhus, in the last month of the rainy season, in autumn, when the crops are thick, a cowherd were guarding the cattle. They would rap them here and there with a stick, turn them back, hem them in, and keep them out.

Why is that?

Because they would see what could happen: a beating, a binding, a fine, or blame.

In the same way, I saw in unwholesome dhammas the drawback, the low side, and the corruption; and in wholesome dhammas, in renunciation, the benefit and the side of cleansing.



The Wholesome Class

“Then, while I was diligent, ardent, and resolved, thinking of renunciation arose in me. I understood:

‘This thinking of renunciation has arisen in me. It does not lead to harming myself, to harming others, or to harming both. It nourishes discernment, is on the side of non-distress, and leads to quenching.’

If I kept thinking and pondering this all night, I saw no danger in that. If I kept thinking and pondering this all day, I saw no danger in that. If I kept thinking and pondering this all night and day, I saw no danger in that.

Still, if I were to keep thinking and pondering too long, my body would become tired. When the body is tired, the heart becomes strained. When the heart is strained, it is far from unification of mind. So I stilled the heart inwardly, settled it down, made it direct, and brought it into unification of mind.

Why is that?

So that the heart would not become strained.

The same was true for thinking of non-ill-will and thinking of non-harming.



The Inclination of the Heart, Again

“Whatever a bhikkhu frequently thinks and ponders, toward that the heart inclines.

If a bhikkhu frequently thinks and ponders thinking of renunciation, thinking of sensuality is let go, thinking of renunciation is made much of, and the heart inclines that way.

If a bhikkhu frequently thinks and ponders thinking of non-ill-will, thinking of ill will is let go, thinking of non-ill-will is made much of, and the heart inclines that way.

If a bhikkhu frequently thinks and ponders thinking of non-harming, thinking of harming is let go, thinking of non-harming is made much of, and the heart inclines that way.



The Second Cowherd Simile

“Suppose, bhikkhus, in the last month of the hot season, when all the crops had been gathered into the villages, a cowherd were guarding the cattle. Whether at the root of a tree or out in the open, they would only need to remember: ‘Those are the cattle.’

In the same way, I only needed to remember: ‘These dhammas are here.’



Jhāna and the Three Knowledges

“My energy was aroused and unflagging, remembering was established and did not slip, the body was tranquil and undisturbed, and the heart was well-unified and direct.

Quite secluded from sensuality, secluded from unwholesome dhammas, I entered and remained in the first mental theme, with thinking and pondering, with rejoicing and satisfaction born of seclusion.

With the subsiding of thinking and pondering, with inner clarity and singleness of mind, I entered and remained in the second mental theme, without thinking and pondering, with rejoicing and satisfaction born of unification.

With the fading of rejoicing, I remained in dynamic balance, remembering and clearly knowing, and I experienced ease in the body. I entered and remained in the third mental theme, of which the noble ones say: ‘One of dynamic balance and remembering stays at ease.’

With the abandoning of ease and discomfort, and with the earlier ending of gladness and sadness, I entered and remained in the fourth mental theme, without discomfort and without ease, purified by dynamic balance and remembering.

With the heart well-unified, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, I inclined it toward recollecting past lives. I recollected many kinds of past lives, with their aspects and particulars.

This was the first knowledge I attained in the first watch of the night. Ignorance was dispelled, knowledge arose; darkness was dispelled, light arose, as happens for someone diligent, ardent, and resolved.

With the heart well-unified, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, I inclined it toward the knowledge of the passing away and reappearance of beings. With the purified divine eye, surpassing the human, I saw beings passing away and reappearing, low and high, beautiful and ugly, in good destinations and bad destinations. I understood beings as moving on according to their kamma.

This was the second knowledge I attained in the middle watch of the night. Ignorance was dispelled, knowledge arose; darkness was dispelled, light arose, as happens for someone diligent, ardent, and resolved.

With the heart well-unified, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, I inclined it toward the knowledge of the wearing away of the outflows.

I directly understood as it really is: ‘This is dissatisfaction.’ I directly understood as it really is: ‘This is the arising of dissatisfaction.’ I directly understood as it really is: ‘This is the quenching of dissatisfaction.’ I directly understood as it really is: ‘This is the way of practice leading to the quenching of dissatisfaction.’

I directly understood as it really is: ‘These are the outflows.’ I directly understood as it really is: ‘This is the arising of the outflows.’ I directly understood as it really is: ‘This is the quenching of the outflows.’ I directly understood as it really is: ‘This is the way of practice leading to the quenching of the outflows.’

Knowing and seeing in this way, the heart was freed from the outflow of sensuality, from the outflow of becoming, and from the outflow of ignorance. When it was freed, there came the knowledge: ‘It is freed.’ I directly understood: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’

This was the third knowledge I attained in the last watch of the night. Ignorance was dispelled, knowledge arose; darkness was dispelled, light arose, as happens for someone diligent, ardent, and resolved.



The Deer Simile

“Suppose, bhikkhus, in a forest wilderness there were a great low-lying marsh, and a large herd of deer lived depending on it.

Then a person might appear who wanted their harm, their hurt, and their lack of safety. They would close off the safe and secure path leading to delight, open up the bad path, set out the male decoy, and station the female decoy. In that way, in time, that great herd of deer would come to ruin and disaster.

Then another person might appear who wanted their welfare, their good, and their safety. They would open the safe and secure path leading to delight, close off the bad path, remove the male decoy, and destroy the female decoy. In that way, in time, that great herd of deer would grow, increase, and reach fullness.

I have made this simile, bhikkhus, to make the meaning clear. And this is its meaning:

‘The great low-lying marsh’ is a term for sensuality.

‘The large herd of deer’ is a term for beings.

‘The person who wants their harm, hurt, and lack of safety’ is a term for Māra the Evil One.

‘The bad path’ is a term for the wrong eightfold path, that is: wrong view, wrong attitude, wrong speech, wrong action, wrong livelihood, wrong effort, wrong remembering, and wrong unification of mind.

‘The male decoy’ is a term for relishing and passion.

‘The female decoy’ is a term for ignorance.

‘The person who wants their welfare, good, and safety’ is a term for the Tathāgata, the arahant, the fully awakened Buddha.

‘The safe and secure path leading to delight’ is a term for the noble eightfold path, that is: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, and right unification of mind.

So, bhikkhus, I have opened the safe and secure path leading to delight. I have closed off the bad path. I have removed the male decoy and destroyed the female decoy.



The Instruction

“Whatever should be done by a teacher seeking the welfare of disciples, out of kindness towards them, has been done for you by me.

Here are these roots of trees, bhikkhus; here are these empty huts. Think like this, bhikkhus; do not be negligent; do not later become regretful. This is our instruction to you.”

That is what the Buddha said. The bhikkhus were glad and welcomed what the Buddha had said.
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Could This Be the Path to Awakening?

MN 36, the Mahāsaccaka Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 36 min · 6,330 words



Before you read

Saccaka is a well-known debater who comes to the Buddha looking for a weak spot. He is from a Jain family; the Jains were a rival group of renunciants who were known for harsh physical austerities. His claim is simple: some practitioners train the body and neglect the mind, and the Buddha’s followers train the mind and neglect the body.

The Buddha does not pick a side. He gives one test for both. When something pleasant happens, does it take over your heart? When something painful happens, does that take over your heart? Someone who is developed in body and in mind is not taken over by either.

Then Saccaka asks, in effect, whether the Buddha has simply never felt anything strong enough. The answer is the longest account in these texts of what the Buddha went through before his awakening: two teachers who could take him only so far, self-torment that brought him close to death, and the moment he remembered a calm satisfaction he had known long before and asked, “Could that be the path to awakening?”

Listen for the line that comes back after every stage of the story. The pain was extreme, and it did not take over his heart. Later the satisfaction of deep unification of mind was extreme too, and it did not take over his heart either.



Translation


The Setting

So I heard. At one time the Buddha was staying near Vesālī, at the Great Wood, in the hall with the peaked roof.

That morning the Buddha had dressed and, taking his bowl and robe, was about to go into Vesālī for alms.

Then Saccaka, a son of the Jains, was going for a walk, wandering about to stretch his legs, and he came toward the hall with the peaked roof in the Great Wood. Venerable Ānanda saw him coming in the distance and said to the Buddha:

“Bhante, here comes Saccaka, the son of the Jains. He is a debater and a clever speaker, and many people think highly of him. He wants to discredit the Buddha, the Dhamma, and the Saṅgha. It would be good if the Buddha sat down for a while, out of compassion.”

The Buddha sat down on the seat that had been prepared.

Saccaka went up to the Buddha and exchanged greetings with him. When the polite and friendly talk was over, he sat down to one side and said to the Buddha:



Saccaka’s Claim

“Master Gotama, there are some recluses and brahmins who live committed to development of body, but not to development of mind. They are struck by painful bodily feeling. It has happened before that someone struck by painful bodily feeling had their thighs seize up, or their heart burst, or hot blood gush from their mouth, or they went mad, their mind unhinged. For them, Master Gotama, the mind follows the body and is ruled by the body. Why is that? Because the mind is undeveloped.

“And there are some recluses and brahmins who live committed to development of mind, but not to development of body. They are struck by painful mental feeling. It has happened before that someone struck by painful mental feeling had their thighs seize up, or their heart burst, or hot blood gush from their mouth, or they went mad, their mind unhinged. For them, Master Gotama, the body follows the mind and is ruled by the mind. Why is that? Because the body is undeveloped.

“And it seems to me, Master Gotama, that Master Gotama’s disciples surely live committed to development of mind, but not to development of body.”

“But, Aggivessana, what have you heard development of body is?”

“Take Nanda Vaccha, Kisa Saṅkicca, and Makkhali Gosāla, Master Gotama. They go naked and reject conventions. They lick their hands. They don’t come when asked, and they don’t wait when asked. They don’t accept food brought to them, food prepared for them, or invitations to a meal. They don’t accept food from the mouth of a pot or from the mouth of a bowl. They don’t accept it across a threshold, across a stick, or across a pestle. They don’t accept it from two people eating together, from a pregnant woman, from a woman breastfeeding, or from a woman who has gone off with a man. They don’t accept food collected in a famine, or food where a dog is waiting, or where flies are swarming. They take no fish or meat, and they drink no liquor, wine, or fermented grain drink.

“They go to one house and take one mouthful, or to two houses and take two mouthfuls, and so on up to seven houses and seven mouthfuls. They live on one small dish a day, or two, and so on up to seven. They eat once a day, or once every two days, and so on up to once every seven days. In this way they live committed to eating at set intervals, even as long as once a fortnight.”

“But, Aggivessana, do they keep themselves going on only that much?”

“No, Master Gotama. Sometimes they eat plenty of rich snacks, eat plenty of rich meals, taste plenty of rich delicacies, and drink plenty of rich drinks. With these they give the body back its strength, build it up, and fatten it.”

“Aggivessana, what they gave up earlier, they gather up again later. That is how this body grows and wastes away.

“And what have you heard development of mind is, Aggivessana?”

When the Buddha asked Saccaka about development of mind, he could not answer.



Undeveloped and Developed in Body and Mind

Then the Buddha said to Saccaka:

“Aggivessana, the development of body you described first is not the development of body that is in line with the teaching in the training of the noble one. You do not even understand development of body, Aggivessana. How could you understand development of mind?

“But I will tell you how someone is undeveloped in body and undeveloped in mind, and how someone is developed in body and developed in mind. Listen carefully, attend well, and I will speak.”

“Yes, sir,” Saccaka replied.

The Buddha said this:

“And how is someone undeveloped in body and undeveloped in mind, Aggivessana?

“Take an unlearned ordinary person in whom pleasant feeling arises. When pleasant feeling touches them, they are infatuated with pleasure and give themselves over to that infatuation. That pleasant feeling ends. When it ends, painful feeling arises. When painful feeling touches them, they grieve, they wear themselves out, they wail, they beat their chest and cry, and they lose their bearings.

“Aggivessana, for them, pleasant feeling that has arisen takes over the heart because the body is undeveloped, and painful feeling that has arisen takes over the heart because the mind is undeveloped. Whenever anyone has it both ways like this, with pleasant feeling taking over the heart because the body is undeveloped and painful feeling taking over the heart because the mind is undeveloped, that is how someone is undeveloped in body and undeveloped in mind.

“And how is someone developed in body and developed in mind, Aggivessana?

“Take a learned noble disciple in whom pleasant feeling arises. When pleasant feeling touches them, they are not infatuated with pleasure and do not give themselves over to that infatuation. That pleasant feeling ends. When it ends, painful feeling arises. When painful feeling touches them, they do not grieve, they do not wear themselves out, they do not wail, they do not beat their chest and cry, and they do not lose their bearings.

“Aggivessana, for them, pleasant feeling that has arisen does not take over the heart because the body is developed, and painful feeling that has arisen does not take over the heart because the mind is developed. Whenever anyone has it both ways like this, with pleasant feeling not taking over the heart because the body is developed and painful feeling not taking over the heart because the mind is developed, that is how someone is developed in body and developed in mind.”



Saccaka’s Challenge

“I have confidence in Master Gotama, because Master Gotama is developed in body and developed in mind.”

“Certainly, Aggivessana, you said that to needle me and to provoke me. Still, I will answer you.

“Ever since I shaved off my hair and beard, put on ochre robes, and went forth from home into homelessness, it has been impossible for pleasant feeling that arose to take over my heart, or for painful feeling that arose to take over my heart.”

“Surely, then, Master Gotama never has pleasant feeling of the kind that could take over the heart once it arose. Surely Master Gotama never has painful feeling of the kind that could take over the heart once it arose.”

“How could I not have, Aggivessana?



Going Forth

“Aggivessana, before my awakening, when I was still unawakened but intent on awakening, I thought: ‘Life at home is crowded and dusty. Going forth is wide open. It is not easy for someone living at home to lead the spiritual life utterly full and utterly pure, as if polished like a shell. What if I were to shave off my hair and beard, put on ochre robes, and go forth from home into homelessness?’

“Some time later, while I was still young, with jet-black hair, blessed with youth, in the prime of life, I shaved off my hair and beard, put on ochre robes, and went forth from home into homelessness, though my mother and father did not want it and were weeping, their faces wet with tears.



Āḷāra Kālāma

“Once I had gone forth, I was searching for what is wholesome, seeking the unsurpassed state of peace. I went to Āḷāra Kālāma and said to him: ‘Reverend Kālāma, I want to live the spiritual life in this teaching and training.’

“Aggivessana, when I said this, Āḷāra Kālāma said to me: ‘Stay, venerable. This teaching is such that a sensible person can soon realize their own teacher’s doctrine for themselves with direct knowledge, and enter and remain in it.’

“I quickly learned that teaching. As far as lip-service and repeating what I had been told, I spoke the language of knowledge and the language of the elders, and I claimed, ‘I know, I see.’ So did others.

“Then I thought: ‘Āḷāra Kālāma does not declare that he has realized this teaching for himself with direct knowledge, and entered and remains in it, on faith alone. Surely Āḷāra Kālāma lives knowing and seeing this teaching.’

“So I went to Āḷāra Kālāma and said: ‘Reverend Kālāma, how far do you declare that you have realized this teaching for yourself with direct knowledge, and entered and remain in it?’

“When I said this, Āḷāra Kālāma declared the sphere of nothingness.

“Then I thought: ‘It is not only Āḷāra Kālāma who has confidence. I have confidence too. It is not only Āḷāra Kālāma who has energy. I have energy too. It is not only Āḷāra Kālāma who has remembering. I have remembering too. It is not only Āḷāra Kālāma who has unification of mind. I have unification of mind too. It is not only Āḷāra Kālāma who has discernment. I have discernment too. What if I were to exert myself to realize the teaching that Āḷāra Kālāma declares he has realized for himself with direct knowledge, and entered and remains in?’

“I quickly realized that teaching for myself with direct knowledge, and I entered and remained in it. Then I went to Āḷāra Kālāma and said: ‘Reverend Kālāma, is this as far as you declare that you have realized this teaching for yourself with direct knowledge, and entered it?’

“‘This is as far as I declare it, reverend.’

“‘I too, reverend, have realized this teaching this far for myself with direct knowledge, and I have entered and remain in it.’

“‘We are fortunate, reverend, very fortunate, to see such a venerable as a fellow practitioner. So the teaching I declare I have realized for myself with direct knowledge and entered is the teaching you have realized for yourself with direct knowledge and have entered and remain in. And the teaching you have realized for yourself with direct knowledge and have entered and remain in is the teaching I declare I have realized and entered. So the teaching I know is the teaching you know, and the teaching you know is the teaching I know. As I am, so are you, and as you are, so am I. Come now, reverend, let us lead this community together.’

“So Āḷāra Kālāma, my teacher, placed me, his student, on an equal footing with himself, and honored me with high honor.

“Then I thought: ‘This teaching does not lead to disenchantment, fading, cessation, calming, higher knowing, awakening, or nibbāna, but only as far as rebirth in the sphere of nothingness.’

“Not satisfied with that teaching, I became disenchanted with it and left.



Uddaka Rāmaputta

“Still searching for what is wholesome, seeking the unsurpassed state of peace, I went to Uddaka, son of Rāma, and said to him: ‘Reverend, I want to live the spiritual life in this teaching and training.’

“When I said this, Uddaka, son of Rāma, said to me: ‘Stay, venerable. This teaching is such that a sensible person can soon realize their own teacher’s doctrine for themselves with direct knowledge, and enter and remain in it.’

“I quickly learned that teaching. As far as lip-service and repeating what I had been told, I spoke the language of knowledge and the language of the elders, and I claimed, ‘I know, I see.’ So did others.

“Then I thought: ‘Rāma did not declare that he had realized this teaching for himself with direct knowledge, and entered and remained in it, on faith alone. Surely Rāma lived knowing and seeing this teaching.’

“So I went to Uddaka, son of Rāma, and said: ‘Reverend, how far did Rāma declare that he had realized this teaching for himself with direct knowledge, and entered and remained in it?’

“When I said this, Uddaka, son of Rāma, declared the sphere of neither-recognition-nor-non-recognition.

“Then I thought: ‘It was not only Rāma who had confidence. I have confidence too. It was not only Rāma who had energy. I have energy too. It was not only Rāma who had remembering. I have remembering too. It was not only Rāma who had unification of mind. I have unification of mind too. It was not only Rāma who had discernment. I have discernment too. What if I were to exert myself to realize the teaching that Rāma declared he had realized for himself with direct knowledge, and entered and remained in?’

“I quickly realized that teaching for myself with direct knowledge, and I entered and remained in it. Then I went to Uddaka, son of Rāma, and said: ‘Reverend, is this as far as Rāma declared that he had realized this teaching for himself with direct knowledge, and entered it?’

“‘This is as far as Rāma declared it, reverend.’

“‘I too, reverend, have realized this teaching this far for myself with direct knowledge, and I have entered and remain in it.’

“‘We are fortunate, reverend, very fortunate, to see such a venerable as a fellow practitioner. So the teaching Rāma declared he had realized for himself with direct knowledge and entered is the teaching you have realized for yourself with direct knowledge and have entered and remain in. And the teaching you have realized for yourself with direct knowledge and have entered and remain in is the teaching Rāma declared he had realized and entered. So the teaching Rāma directly knew is the teaching you know, and the teaching you know is the teaching Rāma directly knew. As Rāma was, so are you, and as you are, so was Rāma. Come now, reverend, you lead this community.’

“So Uddaka, son of Rāma, my fellow practitioner, placed me in the position of teacher, and honored me with high honor.

“Then I thought: ‘This teaching does not lead to disenchantment, fading, cessation, calming, higher knowing, awakening, or nibbāna, but only as far as rebirth in the sphere of neither-recognition-nor-non-recognition.’

“Not satisfied with that teaching, I became disenchanted with it and left.



Uruvelā

“Still searching for what is wholesome, seeking the unsurpassed state of peace, I traveled stage by stage through the Magadhan country until I came to Senānigama near Uruvelā. There I saw a delightful piece of land, a lovely grove, a flowing river with clear water and pleasant, smooth banks, and a village nearby for alms.

“Then I thought: ‘What a delightful piece of land this is, with its lovely grove, its flowing river with clear water and pleasant, smooth banks, and a village nearby for alms. This is good enough for the exertion of a young man of good family who wants to exert himself.’

“So I sat down right there, thinking: ‘This is good enough for exertion.’



The Fire-Stick Similes

“Then, Aggivessana, three similes occurred to me, spontaneous, never heard before.

“Suppose there were a green, sappy piece of wood lying in water. Then a man came along with an upper fire-stick, thinking: ‘I will light a fire and make heat.’ What do you think, Aggivessana? Could that man light a fire and make heat by rubbing an upper fire-stick against that green, sappy wood lying in water?”

“No, Master Gotama.”

“Why not?”

“Because that wood is green and sappy, Master Gotama, and on top of that it is lying in water. That man would get nothing but weariness and frustration.”

“In the same way, Aggivessana, there are recluses and brahmins who do not live withdrawn from sensual pleasures in body and mind. Their sensual desire, sensual affection, sensual infatuation, sensual thirst, and sensual fever for sensual pleasures has not been well abandoned and well stilled within them. Even if those good recluses and brahmins feel painful, sharp, harsh, bitter feelings that are self-inflicted, they are incapable of knowledge and vision, of unsurpassed awakening. And even if they do not feel painful, sharp, harsh, bitter feelings that are self-inflicted, they are incapable of knowledge and vision, of unsurpassed awakening. This was the first simile that occurred to me, spontaneous, never heard before.

“Then a second simile occurred to me, spontaneous, never heard before. Suppose there were a green, sappy piece of wood lying on dry land far from water. Then a man came along with an upper fire-stick, thinking: ‘I will light a fire and make heat.’ What do you think, Aggivessana? Could that man light a fire and make heat by rubbing an upper fire-stick against that green, sappy wood lying on dry land far from water?”

“No, Master Gotama.”

“Why not?”

“Because that wood is green and sappy, Master Gotama, even though it is lying on dry land far from water. That man would get nothing but weariness and frustration.”

“In the same way, Aggivessana, there are recluses and brahmins who live withdrawn from sensual pleasures in body and mind. But their sensual desire, sensual affection, sensual infatuation, sensual thirst, and sensual fever for sensual pleasures has not been well abandoned and well stilled within them. Even if those good recluses and brahmins feel painful, sharp, harsh, bitter feelings that are self-inflicted, they are incapable of knowledge and vision, of unsurpassed awakening. And even if they do not feel painful, sharp, harsh, bitter feelings that are self-inflicted, they are incapable of knowledge and vision, of unsurpassed awakening. This was the second simile that occurred to me, spontaneous, never heard before.

“Then a third simile occurred to me, spontaneous, never heard before. Suppose there were a dry, sapless piece of wood lying on dry land far from water. Then a man came along with an upper fire-stick, thinking: ‘I will light a fire and make heat.’ What do you think, Aggivessana? Could that man light a fire and make heat by rubbing an upper fire-stick against that dry, sapless wood lying on dry land far from water?”

“Yes, Master Gotama.”

“Why is that?”

“Because that wood is dry and sapless, Master Gotama, and on top of that it is lying on dry land far from water.”

“In the same way, Aggivessana, there are recluses and brahmins who live withdrawn from sensual pleasures in body and mind, and their sensual desire, sensual affection, sensual infatuation, sensual thirst, and sensual fever for sensual pleasures has been well abandoned and well stilled within them. Even if those good recluses and brahmins feel painful, sharp, harsh, bitter feelings that are self-inflicted, they are capable of knowledge and vision, of unsurpassed awakening. And even if they do not feel painful, sharp, harsh, bitter feelings that are self-inflicted, they are capable of knowledge and vision, of unsurpassed awakening. This was the third simile that occurred to me, spontaneous, never heard before.

“These were the three similes that occurred to me, spontaneous, never heard before.



Crushing the Mind with the Mind

“Then I thought: ‘What if I were to clench my teeth, press my tongue against the roof of my mouth, and subdue, squeeze, and torment my mind with my mind?’

“So I clenched my teeth, pressed my tongue against the roof of my mouth, and subdued, squeezed, and tormented my mind with my mind. As I did, sweat poured from my armpits. It was like a strong man grabbing a weaker man by the head or by the shoulders and subduing, squeezing, and tormenting him. In the same way, as I clenched my teeth, pressed my tongue against the roof of my mouth, and subdued, squeezed, and tormented my mind with my mind, sweat poured from my armpits.

“My energy was roused and did not flag, and remembering was established and did not slip. But my body was strained and not at rest, because I was worn down by that painful exertion. Even painful feeling like that, once it arose, did not take over my heart.



Holding a Mental Theme Without Breathing

“Then I thought: ‘What if I were to hold a mental theme without breathing at all?’

“So I stopped breathing in and out through my mouth and nose. When I did, there was a tremendous noise of winds coming out through my ears, like the tremendous noise of a blacksmith’s bellows being pumped. In the same way, when I stopped breathing in and out through my mouth and nose, there was a tremendous noise of winds coming out through my ears.

“My energy was roused and did not flag, and remembering was established and did not slip. But my body was strained and not at rest, because I was worn down by that painful exertion. Even painful feeling like that, once it arose, did not take over my heart.

“Then I thought: ‘What if I were to hold a mental theme without breathing at all?’

“So I stopped breathing in and out through my mouth, nose, and ears. When I did, tremendous winds pounded against my head. It was like a strong man grinding my head with a sharp sword-point. In the same way, when I stopped breathing in and out through my mouth, nose, and ears, tremendous winds pounded against my head.

“My energy was roused and did not flag, and remembering was established and did not slip. But my body was strained and not at rest, because I was worn down by that painful exertion. Even painful feeling like that, once it arose, did not take over my heart.

“Then I thought: ‘What if I were to hold a mental theme without breathing at all?’

“So I stopped breathing in and out through my mouth, nose, and ears. When I did, I had tremendous pains in my head. It was like a strong man tightening a tough leather strap around my head. In the same way, when I stopped breathing in and out through my mouth, nose, and ears, I had tremendous pains in my head.

“My energy was roused and did not flag, and remembering was established and did not slip. But my body was strained and not at rest, because I was worn down by that painful exertion. Even painful feeling like that, once it arose, did not take over my heart.

“Then I thought: ‘What if I were to hold a mental theme without breathing at all?’

“So I stopped breathing in and out through my mouth, nose, and ears. When I did, tremendous winds carved through my belly. It was like a skilled butcher or his apprentice carving through a belly with a sharp meat cleaver. In the same way, when I stopped breathing in and out through my mouth, nose, and ears, tremendous winds carved through my belly.

“My energy was roused and did not flag, and remembering was established and did not slip. But my body was strained and not at rest, because I was worn down by that painful exertion. Even painful feeling like that, once it arose, did not take over my heart.

“Then I thought: ‘What if I were to hold a mental theme without breathing at all?’

“So I stopped breathing in and out through my mouth, nose, and ears. When I did, there was a tremendous burning in my body. It was like two strong men grabbing a weaker man by the arms and roasting and scorching him over a pit of glowing coals. In the same way, when I stopped breathing in and out through my mouth, nose, and ears, there was a tremendous burning in my body.

“My energy was roused and did not flag, and remembering was established and did not slip. But my body was strained and not at rest, because I was worn down by that painful exertion. Even painful feeling like that, once it arose, did not take over my heart.

“And some deities who saw me said: ‘The recluse Gotama is dead.’ Other deities said: ‘The recluse Gotama is not dead, but he is dying.’ Other deities said: ‘The recluse Gotama is not dead, and he is not dying. The recluse Gotama is an arahant. This is simply how an arahant lives.’



Starving the Body

“Then I thought: ‘What if I were to stop eating altogether?’

“Then deities came to me and said: ‘Dear sir, do not stop eating altogether. If you do, we will feed divine nourishment into you through the pores of your skin, and you will keep going on that.’

“Then I thought: ‘If I claimed to be fasting completely, while these deities fed divine nourishment into me through the pores of my skin and I kept going on that, it would be a lie on my part.’ So I refused those deities, saying, ‘Enough.’

“Then I thought: ‘What if I were to eat only a little food at a time, a handful at a time, whether mung bean soup, horse gram soup, chickpea soup, or pea soup?’

“So I ate only a little food at a time, a handful at a time, whether mung bean soup, horse gram soup, chickpea soup, or pea soup. As I did, my body became extremely thin.

“My limbs became like the joints of a vine or of a bamboo, because I ate so little. My backside became like a camel’s hoof, because I ate so little. My spine stood out like a string of beads, because I ate so little. My ribs jutted out like the broken rafters of an old shed, because I ate so little. The gleam of my eyes sank deep into their sockets, like the gleam of water sunk deep in a well, because I ate so little. My scalp shriveled and withered, like a green bitter gourd cut off and shriveled and withered in the wind and sun, because I ate so little.

“If I tried to touch the skin of my belly, I took hold of my spine. If I tried to touch my spine, I took hold of the skin of my belly. That is how close the skin of my belly had come to my spine, because I ate so little.

“When I tried to pass stool or urine, I fell over on my face right there, because I ate so little.

“To soothe my body, I rubbed my limbs with my hands. As I did, the hair, rotted at the roots, fell from my body, because I ate so little.

“And some people who saw me said: ‘The recluse Gotama is black.’ Other people said: ‘The recluse Gotama is not black. He is brown.’ Other people said: ‘The recluse Gotama is not black, and he is not brown either. His skin is the color of a maṅgura fish.’ That is how far the pure, bright color of my skin had been ruined, because I ate so little.



Could There Be Another Path?

“Then I thought: ‘Whatever recluses and brahmins in the past have felt painful, sharp, harsh, bitter feelings that were self-inflicted, this is the utmost. There is none beyond it. Whatever recluses and brahmins in the future will feel painful, sharp, harsh, bitter feelings that are self-inflicted, this is the utmost. There is none beyond it. Whatever recluses and brahmins now feel painful, sharp, harsh, bitter feelings that are self-inflicted, this is the utmost. There is none beyond it. But with this bitter, grueling practice I have not reached any superhuman distinction in knowledge and vision worthy of the noble ones. Could there be another path to awakening?’

“Then I thought: ‘I remember sitting in the cool shade of a rose-apple tree while my father the Sakyan was working. Quite secluded from sensuality, secluded from unwholesome qualities, I entered and remained in the first mental theme, with thinking and pondering, and with rejoicing and satisfaction born of seclusion. Could that be the path to awakening?’

“Then, following that memory, came the knowing: ‘That is the path to awakening.’

“Then I thought: ‘Why am I afraid of that satisfaction, a satisfaction that has nothing to do with sensuality or with unwholesome qualities?’

“Then I thought: ‘I am not afraid of that satisfaction, a satisfaction that has nothing to do with sensuality or with unwholesome qualities.’



Eating Again

“Then I thought: ‘It is not easy to reach that satisfaction with a body this badly emaciated. What if I were to eat some solid food, some rice and porridge?’

“So I ate some solid food, some rice and porridge.

“At that time five bhikkhus were attending on me, thinking: ‘Whatever teaching the recluse Gotama reaches, he will tell us.’ But when I ate some solid food, some rice and porridge, those five bhikkhus became disenchanted with me and left, saying: ‘The recluse Gotama lives in luxury. He has given up exertion and gone back to luxury.’



The Four Mental Themes

“So I ate solid food and got my strength back. Then, quite secluded from sensuality, secluded from unwholesome qualities, I entered and remained in the first mental theme, with thinking and pondering, and with rejoicing and satisfaction born of seclusion. But even pleasant feeling like that, once it arose, did not take over my heart.

“With thinking and pondering subsiding, with inner clarity and singleness of mind, I entered and remained in the second mental theme, without thinking and pondering, with rejoicing and satisfaction born of unification. But even pleasant feeling like that, once it arose, did not take over my heart.

“With the fading of rejoicing, I remained in dynamic balance, remembering and clearly knowing, and I experienced satisfaction in the body. I entered and remained in the third mental theme, of which the noble ones say: ‘Someone with dynamic balance and remembering lives in satisfaction.’ But even pleasant feeling like that, once it arose, did not take over my heart.

“With the abandoning of satisfaction and discomfort, and with the earlier ending of gladness and sadness, I entered and remained in the fourth mental theme, without discomfort and without satisfaction, purified by dynamic balance and remembering. But even pleasant feeling like that, once it arose, did not take over my heart.



The Three Knowledges

“With my heart unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, I inclined it toward the knowledge of recollecting past lives. I recollected many kinds of past lives, beginning with one birth. In this way I recollected many kinds of past lives, with their aspects and particulars.

“This was the first clear knowledge I reached, Aggivessana, in the first watch of the night. Ignorance was dispelled and clear knowledge arose; darkness was dispelled and light arose, as happens for someone who lives diligent, ardent, and resolved. But even pleasant feeling like that, once it arose, did not take over my heart.

“With my heart unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, I inclined it toward the knowledge of the passing away and reappearance of beings. With the divine eye, purified and surpassing the human, I saw beings passing away and reappearing, low and high, beautiful and ugly, in good places and bad places. I understood how beings move on according to their actions.

“This was the second clear knowledge I reached in the middle watch of the night. Ignorance was dispelled and clear knowledge arose; darkness was dispelled and light arose, as happens for someone who lives diligent, ardent, and resolved. But even pleasant feeling like that, once it arose, did not take over my heart.

“With my heart unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, I inclined it toward the knowledge of the wearing away of the outflows.

“I directly knew as it has come to be: ‘This is dissatisfaction.’ I directly knew as it has come to be: ‘This is the origin of dissatisfaction.’ I directly knew as it has come to be: ‘This is the quenching of dissatisfaction.’ I directly knew as it has come to be: ‘This is the way of practice leading to the quenching of dissatisfaction.’

“I directly knew as it has come to be: ‘These are the outflows.’ I directly knew as it has come to be: ‘This is the origin of the outflows.’ I directly knew as it has come to be: ‘This is the quenching of the outflows.’ I directly knew as it has come to be: ‘This is the way of practice leading to the quenching of the outflows.’

“As I knew and saw like this, my heart was released from the sensual outflow, from the outflow of becoming, and from the outflow of ignorance. When it was released, there was the knowledge: ‘It is released.’ I directly knew: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’

“This was the third clear knowledge I reached in the last watch of the night. Ignorance was dispelled and clear knowledge arose; darkness was dispelled and light arose, as happens for someone who lives diligent, ardent, and resolved. But even pleasant feeling like that, once it arose, did not take over my heart.



Teaching and Resting

“Aggivessana, I remember teaching the Dhamma to an assembly of many hundreds. Each person there thinks: ‘The recluse Gotama is teaching the Dhamma just for me.’ But it should not be seen like that. The Tathāgata teaches others the Dhamma only so that they will understand.

“When that talk is over, I steady my heart inwardly on that same sign of unification of mind as before. I settle it, make it direct, and bring it into unification of mind. That is how I live all the time.”

“That is believable of Master Gotama, as it would be of an arahant, a fully awakened Buddha. But does Master Gotama remember sleeping during the day?”

“Aggivessana, I remember in the last month of the hot season, after the meal, back from alms-round, spreading out my outer robe folded in four, lying down on my right side, and falling asleep remembering and clearly knowing.”

“Some recluses and brahmins call that living in confusion, Master Gotama.”

“That is not what makes someone confused or not confused, Aggivessana. But I will tell you how someone is confused and how someone is not confused. Listen carefully, attend well, and I will speak.”

“Yes, sir,” Saccaka replied.

The Buddha said this:



Who Is Confused

“Aggivessana, whoever has not abandoned the outflows that corrupt, that lead to renewed becoming, that bring trouble, that result in dissatisfaction, and that lead to birth, ageing, and death in the future, I call confused. It is by not abandoning the outflows that someone is confused.

“Whoever has abandoned the outflows that corrupt, that lead to renewed becoming, that bring trouble, that result in dissatisfaction, and that lead to birth, ageing, and death in the future, I call not confused. It is by abandoning the outflows that someone is not confused.

“The Tathāgata has abandoned the outflows that corrupt, that lead to renewed becoming, that bring trouble, that result in dissatisfaction, and that lead to birth, ageing, and death in the future. He has cut them off at the root, made them like a palm stump, and done away with them, so that they cannot arise in the future.

“Just as a palm tree with its crown cut off cannot grow again, in the same way the Tathāgata has abandoned the outflows that corrupt, that lead to renewed becoming, that bring trouble, that result in dissatisfaction, and that lead to birth, ageing, and death in the future. He has cut them off at the root, made them like a palm stump, and done away with them, so that they cannot arise in the future.”



Saccaka’s Response

When this was said, Saccaka said to the Buddha:

“It is amazing, Master Gotama, it is astonishing. Master Gotama has been spoken to so provocatively, again and again, and assailed with such pointed words. Yet the color of his skin brightens and his face becomes clear, as you would expect of an arahant, a fully awakened Buddha.

“I remember debating Pūraṇa Kassapa, Master Gotama. When I debated him, he dodged the question by bringing up something else, pulled the talk off topic, and showed irritation, aversion, and resentment. But Master Gotama has been spoken to so provocatively, again and again, and assailed with such pointed words. Yet the color of his skin brightens and his face becomes clear, as you would expect of an arahant, a fully awakened Buddha.

“I remember debating Makkhali Gosāla, Ajita Kesakambala, Pakudha Kaccāyana, and Sañjaya Belaṭṭhaputta in the same way. And I remember debating Nigaṇṭha Nātaputta, Master Gotama. When I debated him, he too dodged the question by bringing up something else, pulled the talk off topic, and showed irritation, aversion, and resentment. But Master Gotama has been spoken to so provocatively, again and again, and assailed with such pointed words. Yet the color of his skin brightens and his face becomes clear, as you would expect of an arahant, a fully awakened Buddha.

“Well now, Master Gotama, we must go. We have many duties and much to do.”

“Please, Aggivessana, go when you are ready.”

Then Saccaka approved and agreed with what the Buddha had said, got up from his seat, and left.

The sixth discourse is finished.
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The Water Vessel

MN 61, the Ambalaṭṭhikarāhulovāda Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 13 min · 2,169 words



Before you read

Rāhula was the Buddha’s own son, ordained as a boy. Here the Buddha visits him and, without any warning that a lesson is coming, pours out a water vessel, turns it upside down, and asks Rāhula what he sees. The point: someone who feels no shame telling a deliberate lie has emptied out their own integrity the same way — and, like a war elephant that holds nothing back in battle, has nothing left stopping them from doing anything else.

From there the text turns into something more like a checklist than a sermon: before you act, during, and after, check whether what you’re doing (in body, speech, or mind) would hurt you, hurt someone else, or both. If it would, don’t do it — or stop, or own up to it and do better next time. If it wouldn’t, go ahead, and feel good about it. It’s about as practical as these texts get.



Translation


The Setting

So I have heard. At one time the Buddha was staying near Rājagaha, in the Bamboo Grove, at the Squirrels’ Feeding Ground. Now at that time Venerable Rāhula was staying at Ambalaṭṭhikā.

Then, when it was evening, the Buddha rose from seclusion and went to Ambalaṭṭhikā, where Venerable Rāhula was staying. Venerable Rāhula saw the Buddha coming in the distance and prepared a seat and water for washing the feet. The Buddha sat down on the seat prepared for him and washed his feet. Venerable Rāhula bowed to the Buddha and sat down to one side.



The Water Vessel

The Buddha left a little water in the vessel and said to Venerable Rāhula: “Rāhula, do you see this little water left in the water vessel?”

“Yes, Bhante.”

“So little, Rāhula, is the contemplation of those who feel no shame in speaking a deliberate lie.”

Then the Buddha threw away that little water and said to Venerable Rāhula: “Rāhula, do you see this little water that has been thrown away?”

“Yes, Bhante.”

“Rāhula, whoever feels no shame in speaking a deliberate lie throws away their contemplation just like that.”

Then the Buddha turned that water vessel upside down and said to Venerable Rāhula: “Rāhula, do you see this water vessel turned upside down?”

“Yes, Bhante.”

“Rāhula, whoever feels no shame in speaking a deliberate lie turns their contemplation upside down just like that.”

Then the Buddha set that water vessel right side up and said to Venerable Rāhula: “Rāhula, do you see this water vessel, empty and void?”

“Yes, Bhante.”

“Rāhula, whoever feels no shame in speaking a deliberate lie has a contemplation that is empty and void just like that.



The War Elephant

Suppose, Rāhula, there were a royal war elephant with tusks like chariot-poles. It would be fully grown, of good breed, and accustomed to battle. In battle it would use its forefeet and hindfeet, forequarters and hindquarters, head, ears, tusks, and tail, but it would guard its trunk. The elephant trainer would think: ‘This royal war elephant has not yet given up its life for the king.’

But if it also used its trunk in battle, the elephant trainer would think: ‘This royal war elephant has now given up its life for the king. There is nothing it will not do.’

In the same way, Rāhula, for whoever feels no shame in speaking a deliberate lie, there is no evil, I say, that they would not do. Therefore, Rāhula, you should train yourself: ‘I will not speak a deliberate lie, even as a joke.’



The Mirror

What do you think, Rāhula — what is a mirror for?”

“For reflection, Bhante.”

“In the same way, Rāhula, a bodily action, a verbal action, or a mental action should be done only after repeated reflection.



Reflecting On Bodily Action

Whenever you want to do a bodily action, Rāhula, you should reflect on it: ‘This bodily action I want to do — would it lead to my own affliction, or to the affliction of others, or to the affliction of both? Is this an unwholesome bodily action, with dissatisfaction as its outcome, dissatisfaction as its result?’ If, on reflection, you know: ‘This bodily action I want to do would lead to my own affliction, or to the affliction of others, or to the affliction of both; it is an unwholesome bodily action, with dissatisfaction as its outcome, dissatisfaction as its result’ — then you should certainly not do a bodily action like that.

But if, on reflection, you know: ‘This bodily action I want to do would not lead to my own affliction, nor to the affliction of others, nor to the affliction of both; it is a wholesome bodily action, with ease as its outcome, ease as its result’ — then a bodily action of this kind may be done.

While you are doing a bodily action, Rāhula, you should reflect on it: ‘This bodily action I am doing — is it leading to my own affliction, or to the affliction of others, or to the affliction of both? Is this an unwholesome bodily action, with dissatisfaction as its outcome, dissatisfaction as its result?’ If, on reflection, you know: ‘This bodily action I am doing is leading to my own affliction, or to the affliction of others, or to the affliction of both; it is an unwholesome bodily action, with dissatisfaction as its outcome, dissatisfaction as its result’ — you should suspend that bodily action.

But if, on reflection, you know: ‘This bodily action I am doing is not leading to my own affliction, nor to the affliction of others, nor to the affliction of both; it is a wholesome bodily action, with ease as its outcome, ease as its result’ — you may continue with that bodily action.

After you have done a bodily action, Rāhula, you should reflect on it: ‘This bodily action I have done — did it lead to my own affliction, or to the affliction of others, or to the affliction of both? Was this an unwholesome bodily action, with dissatisfaction as its outcome, dissatisfaction as its result?’ If, on reflection, you know: ‘This bodily action I have done led to my own affliction, or to the affliction of others, or to the affliction of both; it was an unwholesome bodily action, with dissatisfaction as its outcome, dissatisfaction as its result’ — then you should confess it, reveal it, lay it open to the Teacher or to a wise companion in the spiritual life, and undertake restraint in the future.

But if, on reflection, you know: ‘This bodily action I have done did not lead to my own affliction, nor to the affliction of others, nor to the affliction of both; it was a wholesome bodily action, with ease as its outcome, ease as its result’ — then you may live with joy and gladness, training day and night in wholesome qualities.



Reflecting On Verbal Action

Whenever you want to do a verbal action, Rāhula, you should reflect on it: ‘This verbal action I want to do — would it lead to my own affliction, or to the affliction of others, or to the affliction of both? Is this an unwholesome verbal action, with dissatisfaction as its outcome, dissatisfaction as its result?’ If, on reflection, you know: ‘This verbal action I want to do would lead to my own affliction, or to the affliction of others, or to the affliction of both; it is an unwholesome verbal action, with dissatisfaction as its outcome, dissatisfaction as its result’ — then you should certainly not do a verbal action like that.

But if, on reflection, you know: ‘This verbal action I want to do would not lead to my own affliction, nor to the affliction of others, nor to the affliction of both; it is a wholesome verbal action, with ease as its outcome, ease as its result’ — then a verbal action of this kind may be done.

While you are doing a verbal action, Rāhula, you should reflect on it: ‘This verbal action I am doing — is it leading to my own affliction, or to the affliction of others, or to the affliction of both? Is this an unwholesome verbal action, with dissatisfaction as its outcome, dissatisfaction as its result?’ If, on reflection, you know: ‘This verbal action I am doing is leading to my own affliction, or to the affliction of others, or to the affliction of both; it is an unwholesome verbal action, with dissatisfaction as its outcome, dissatisfaction as its result’ — you should suspend that verbal action.

But if, on reflection, you know: ‘This verbal action I am doing is not leading to my own affliction, nor to the affliction of others, nor to the affliction of both; it is a wholesome verbal action, with ease as its outcome, ease as its result’ — you may continue with that verbal action.

After you have done a verbal action, Rāhula, you should reflect on it: ‘This verbal action I have done — did it lead to my own affliction, or to the affliction of others, or to the affliction of both? Was this an unwholesome verbal action, with dissatisfaction as its outcome, dissatisfaction as its result?’ If, on reflection, you know: ‘This verbal action I have done led to my own affliction, or to the affliction of others, or to the affliction of both; it was an unwholesome verbal action, with dissatisfaction as its outcome, dissatisfaction as its result’ — then you should confess it, reveal it, lay it open to the Teacher or to a wise companion in the spiritual life, and undertake restraint in the future.

But if, on reflection, you know: ‘This verbal action I have done did not lead to my own affliction, nor to the affliction of others, nor to the affliction of both; it was a wholesome verbal action, with ease as its outcome, ease as its result’ — then you may live with joy and gladness, training day and night in wholesome qualities.



Reflecting On Mental Action

Whenever you want to do a mental action, Rāhula, you should reflect on it: ‘This mental action I want to do — would it lead to my own affliction, or to the affliction of others, or to the affliction of both? Is this an unwholesome mental action, with dissatisfaction as its outcome, dissatisfaction as its result?’ If, on reflection, you know: ‘This mental action I want to do would lead to my own affliction, or to the affliction of others, or to the affliction of both; it is an unwholesome mental action, with dissatisfaction as its outcome, dissatisfaction as its result’ — then you should certainly not do a mental action like that.

But if, on reflection, you know: ‘This mental action I want to do would not lead to my own affliction, nor to the affliction of others, nor to the affliction of both; it is a wholesome mental action, with ease as its outcome, ease as its result’ — then a mental action of this kind may be done.

While you are doing a mental action, Rāhula, you should reflect on it: ‘This mental action I am doing — is it leading to my own affliction, or to the affliction of others, or to the affliction of both? Is this an unwholesome mental action, with dissatisfaction as its outcome, dissatisfaction as its result?’ If, on reflection, you know: ‘This mental action I am doing is leading to my own affliction, or to the affliction of others, or to the affliction of both; it is an unwholesome mental action, with dissatisfaction as its outcome, dissatisfaction as its result’ — you should suspend that mental action.

But if, on reflection, you know: ‘This mental action I am doing is not leading to my own affliction, nor to the affliction of others, nor to the affliction of both; it is a wholesome mental action, with ease as its outcome, ease as its result’ — you may continue with that mental action.

After you have done a mental action, Rāhula, you should reflect on it: ‘This mental action I have done — did it lead to my own affliction, or to the affliction of others, or to the affliction of both? Was this an unwholesome mental action, with dissatisfaction as its outcome, dissatisfaction as its result?’ If, on reflection, you know: ‘This mental action I have done led to my own affliction, or to the affliction of others, or to the affliction of both; it was an unwholesome mental action, with dissatisfaction as its outcome, dissatisfaction as its result’ — then you should feel disturbed, ashamed, and disgusted by it, and you should guard against it in the future.

But if, on reflection, you know: ‘This mental action I have done did not lead to my own affliction, nor to the affliction of others, nor to the affliction of both; it was a wholesome mental action, with ease as its outcome, ease as its result’ — then you may live with joy and gladness, training day and night in wholesome qualities.



The Purification Of Every Contemplative And Brahmin

Rāhula, whatever contemplatives or brahmins in the past purified their bodily action, their verbal action, and their mental action, all of them did so by repeatedly reflecting in just this way. Whatever contemplatives or brahmins in the future will purify their bodily action, their verbal action, and their mental action, all of them will do so by repeatedly reflecting in just this way. Whatever contemplatives or brahmins in the present are purifying their bodily action, their verbal action, and their mental action, all of them are doing so by repeatedly reflecting in just this way.

Therefore, Rāhula, you should train yourself: ‘I will purify my bodily action by repeatedly reflecting on it. I will purify my verbal action by repeatedly reflecting on it. I will purify my mental action by repeatedly reflecting on it.’ It is in this way, Rāhula, that you should train yourself.”

That is what the Buddha said. Venerable Rāhula was satisfied and welcomed what the Buddha had said.

The first discourse is finished.
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Seven Ways to Handle What Erodes the Mind

MN 2, the Sabbāsava Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 13 min · 2,188 words



Before you read

Some problems you solve by seeing them clearly. Others you solve by not walking down that street. This text sorts the things that wear the mind down into seven groups and gives each one its own handling: seeing, restraining, using, enduring, avoiding, dispelling, and developing.

The practical claim is that the wrong method on the wrong problem simply fails. You cannot endure your way out of a wrong view, and you cannot think your way out of standing too close to a dangerous animal.

The stretch on unwise questions and the thicket of views is the part most worth slowing down for — it is about the questions that feel deep but only tie you in knots.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, in Anāthapiṇḍika’s monastery.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



The Method for All Outflows

“Bhikkhus, I will teach you the method for restraining all outflows. Listen carefully and attend well. I will speak.”

“Yes, bhante,” the bhikkhus replied.

The Buddha said this:

“Bhikkhus, I say there is the wearing away of the outflows for someone who knows and sees, not for someone who does not know and does not see.

And what does someone know and see, so that I say there is the wearing away of the outflows?

Wise attention and unwise attention.

For someone who attends unwisely, unarisen outflows arise and arisen outflows grow.

For someone who attends wisely, unarisen outflows do not arise and arisen outflows are abandoned.

There are outflows to be abandoned by seeing. There are outflows to be abandoned by restraint. There are outflows to be abandoned by using. There are outflows to be abandoned by enduring. There are outflows to be abandoned by avoiding. There are outflows to be abandoned by dispelling. There are outflows to be abandoned by developing.



Outflows to Be Abandoned by Seeing

And what are the outflows to be abandoned by seeing, bhikkhus?

Bhikkhus, an unlearned ordinary person has not seen the noble ones, is unskilled in the noble Dhamma, and is untrained in the noble Dhamma. He has not seen good persons, is unskilled in the good person’s Dhamma, and is untrained in the good person’s Dhamma.

He does not discern which qualities should be attended to, and he does not discern which qualities should not be attended to.

Not discerning which qualities should be attended to and which should not be attended to, he attends to qualities that should not be attended to, and does not attend to qualities that should be attended to.

And what are the qualities that should not be attended to, which he attends to?

They are qualities such that, when he attends to them:


	an unarisen sensual outflow arises, or an arisen sensual outflow grows

	an unarisen outflow of becoming arises, or an arisen outflow of becoming grows

	an unarisen outflow of ignorance arises, or an arisen outflow of ignorance grows



These are the qualities that should not be attended to, which he attends to.

And what are the qualities that should be attended to, which he does not attend to?

They are qualities such that, when he attends to them:


	an unarisen sensual outflow does not arise, or an arisen sensual outflow is abandoned

	an unarisen outflow of becoming does not arise, or an arisen outflow of becoming is abandoned

	an unarisen outflow of ignorance does not arise, or an arisen outflow of ignorance is abandoned



These are the qualities that should be attended to, which he does not attend to.

Because he attends to what should not be attended to, and does not attend to what should be attended to, unarisen outflows arise and arisen outflows grow.



Unwise Questions

He attends unwisely in this way:

“Was I in the past? Was I not in the past? What was I in the past? How was I in the past? After being what, what was I in the past?

Will I be in the future? Will I not be in the future? What will I be in the future? How will I be in the future? After being what, what will I be in the future?”

Or else, in the present, he is inwardly uncertain:

“Am I? Am I not? What am I? How am I? Where has this being come from? Where will it go?”



The Thicket of Views

When he attends unwisely in this way, one of six views arises in him.

The view “I have a self” arises in him as true and established.

Or the view “I have no self” arises in him as true and established.

Or the view “I recognize self by self” arises in him as true and established.

Or the view “I recognize not-self by self” arises in him as true and established.

Or the view “I recognize self by not-self” arises in him as true and established.

Or else he has this view:

“This self of mine, which speaks and feels and experiences the result of good and bad actions here and there, is permanent, lasting, eternal, not subject to change, and will stand forever.”

Bhikkhus, this is called a view-position, a view-thicket, a view-wilderness, a view-distortion, a view-wriggling, and a fetter of views.

Bound by the fetter of views, bhikkhus, the unlearned ordinary person is not freed from birth, ageing, death, sorrow, lamentation, pain, distress, and despair.

I say he is not freed from dissatisfaction.



Wise Attention

But, bhikkhus, a learned noble disciple has seen the noble ones, is skilled in the noble Dhamma, and is well trained in the noble Dhamma. He has seen good persons, is skilled in the good person’s Dhamma, and is well trained in the good person’s Dhamma.

He discerns which qualities should be attended to, and he discerns which qualities should not be attended to.

Discerning which qualities should be attended to and which should not be attended to, he does not attend to qualities that should not be attended to, and he attends to qualities that should be attended to.

And what are the qualities that should not be attended to, which he does not attend to?

They are qualities such that, when he attends to them:


	an unarisen sensual outflow arises, or an arisen sensual outflow grows

	an unarisen outflow of becoming arises, or an arisen outflow of becoming grows

	an unarisen outflow of ignorance arises, or an arisen outflow of ignorance grows



These are the qualities that should not be attended to, which he does not attend to.

And what are the qualities that should be attended to, which he attends to?

They are qualities such that, when he attends to them:


	an unarisen sensual outflow does not arise, or an arisen sensual outflow is abandoned

	an unarisen outflow of becoming does not arise, or an arisen outflow of becoming is abandoned

	an unarisen outflow of ignorance does not arise, or an arisen outflow of ignorance is abandoned



These are the qualities that should be attended to, which he attends to.

Because he does not attend to what should not be attended to, and attends to what should be attended to, unarisen outflows do not arise and arisen outflows are abandoned.

He wisely attends:

“This is dissatisfaction.” “This is the origin of dissatisfaction.” “This is the quenching of dissatisfaction.” “This is how to quench dissatisfaction again.”

When he attends wisely in this way, three fetters are abandoned:


	identity view

	doubt

	grasping at habits and observances



These are called the outflows to be abandoned by seeing.



Outflows to Be Abandoned by Restraint

And what are the outflows to be abandoned by restraint, bhikkhus?

Bhikkhus, reflecting wisely, a bhikkhu lives restrained by restraint of the eye faculty.

If he lived unrestrained in the eye faculty, outflows, distress, and fever might arise. When he lives restrained in the eye faculty, those outflows, distress, and fever do not arise.

Reflecting wisely, he lives restrained by restraint of the ear faculty.

Reflecting wisely, he lives restrained by restraint of the nose faculty.

Reflecting wisely, he lives restrained by restraint of the tongue faculty.

Reflecting wisely, he lives restrained by restraint of the body faculty.

Reflecting wisely, he lives restrained by restraint of the thinking-mind faculty.

If he lived unrestrained in the thinking-mind faculty, outflows, distress, and fever might arise. When he lives restrained in the thinking-mind faculty, those outflows, distress, and fever do not arise.

If he lived unrestrained in restraint, outflows, distress, and fever might arise. When he lives restrained in restraint, those outflows, distress, and fever do not arise.

These are called the outflows to be abandoned by restraint.



Outflows to Be Abandoned by Using

And what are the outflows to be abandoned by using, bhikkhus?

Bhikkhus, reflecting wisely, a bhikkhu uses a robe only for warding off cold, warding off heat, warding off the contact of flies, mosquitoes, wind, sun, and reptiles, and only for covering the private parts.

Reflecting wisely, he uses almsfood not for amusement, not for intoxication, not for adornment, and not for beautification, but only for the maintenance and continuance of this body, for ending harm, and for supporting the spiritual life, thinking:

“In this way I will put down old felt experience and not give rise to new felt experience. I will have maintenance, blamelessness, and easeful living.”

Reflecting wisely, he uses lodging only for warding off cold, warding off heat, warding off the contact of flies, mosquitoes, wind, sun, and reptiles, and only for dispelling weather dangers and enjoying retreat.

Reflecting wisely, he uses medicines and supplies for the sick only for countering arisen painful illness-related felt experiences, and for the highest freedom from affliction.

If he did not use these things, outflows, distress, and fever might arise. When he uses them, those outflows, distress, and fever do not arise.

These are called the outflows to be abandoned by using.



Outflows to Be Abandoned by Enduring

And what are the outflows to be abandoned by enduring, bhikkhus?

Bhikkhus, reflecting wisely, a bhikkhu endures cold and heat, hunger and thirst, and the contact of flies, mosquitoes, wind, sun, and reptiles. He endures rude and unwelcome speech. He is the kind of person who endures arisen bodily felt experiences that are painful, sharp, severe, bitter, unpleasant, disagreeable, and life-threatening.

If he did not endure them, outflows, distress, and fever might arise. When he endures them, those outflows, distress, and fever do not arise.

These are called the outflows to be abandoned by enduring.



Outflows to Be Abandoned by Avoiding

And what are the outflows to be abandoned by avoiding, bhikkhus?

Bhikkhus, reflecting wisely, a bhikkhu avoids a dangerous elephant, a dangerous horse, a dangerous ox, a dangerous dog, a snake, a stump, a thorny place, a pit, a cliff, a cesspit, and a sewer.

Reflecting wisely, he avoids an unsuitable seat, an unsuitable resort, and bad friends. Such situations could make knowledgeable companions in the spiritual life suspect him of wrongdoing.

If he did not avoid these things, outflows, distress, and fever might arise. When he avoids them, those outflows, distress, and fever do not arise.

These are called the outflows to be abandoned by avoiding.



Outflows to Be Abandoned by Dispelling

And what are the outflows to be abandoned by dispelling, bhikkhus?

Bhikkhus, reflecting wisely, a bhikkhu does not endure an arisen thinking of sensuality. He abandons it, dispels it, ends it, and brings it to non-being.

He does not endure an arisen thinking of ill will. He abandons it, dispels it, ends it, and brings it to non-being.

He does not endure an arisen thinking of harming. He abandons it, dispels it, ends it, and brings it to non-being.

He does not endure any evil, unwholesome qualities as they arise. He abandons them, dispels them, ends them, and brings them to non-being.

If he did not dispel them, outflows, distress, and fever might arise. When he dispels them, those outflows, distress, and fever do not arise.

These are called the outflows to be abandoned by dispelling.



Outflows to Be Abandoned by Developing

And what are the outflows to be abandoned by developing, bhikkhus?

Bhikkhus, reflecting wisely, a bhikkhu develops the remembering awakening factor, based on seclusion, based on fading, based on quenching, maturing in relinquishment.

Reflecting wisely, he develops the discernment-of-qualities awakening factor, based on seclusion, based on fading, based on quenching, maturing in relinquishment.

Reflecting wisely, he develops the energy awakening factor.

Reflecting wisely, he develops the rejoicing awakening factor.

Reflecting wisely, he develops the relaxation awakening factor.

Reflecting wisely, he develops the unification awakening factor.

Reflecting wisely, he develops the dynamic-balance awakening factor, based on seclusion, based on fading, based on quenching, maturing in relinquishment.

If he did not develop them, outflows, distress, and fever might arise. When he develops them, those outflows, distress, and fever do not arise.

These are called the outflows to be abandoned by developing.



Fully Restrained

Bhikkhus, when for a bhikkhu the outflows to be abandoned by seeing have been abandoned by seeing; the outflows to be abandoned by restraint have been abandoned by restraint; the outflows to be abandoned by using have been abandoned by using; the outflows to be abandoned by enduring have been abandoned by enduring; the outflows to be abandoned by avoiding have been abandoned by avoiding; the outflows to be abandoned by dispelling have been abandoned by dispelling; and the outflows to be abandoned by developing have been abandoned by developing, this is called a bhikkhu who lives restrained by the restraint of all outflows.

He has cut off ignorant wanting, undone the fetter, and by rightly comprehending conceit has made an end of dissatisfaction.”

That is what the Buddha said.

The bhikkhus were satisfied and welcomed what the Buddha had said.

The Sabbāsava Sutta, the second discourse, is finished.
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Six Things to Remember Anywhere

AN 11.12, the Dutiyamahānāma Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 4 min · 552 words



Before you read



What happens

Mahānāma expects the Buddha to travel away and asks how to keep practicing while living an ordinary household life.



Central question

What can someone remember and develop while working, moving around, and living at home?



Main point

Stand on confidence, energy, remembering, unification of mind, and discernment. Then repeatedly remember examples of awakening, teaching, community, conduct, generosity, and good qualities until the heart straightens, brightens, relaxes, and becomes composed.



Reading tip

The six recollections contain traditional formulas and unfamiliar names. Notice what the practice does to the heart. The last instruction says to use it anywhere, even at work and around family.



This text is not saying

The text does not restrict practice to formal meditation, solitude, or monastic life. Its closing instruction explicitly places these recollections in movement, work, and family life.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
remembering


	
This project's rendering of "sati". It means actively keeping what matters in mind and coming back to it when you lose it. It is not bare attention to whatever happens to be present.


	
heart


	
This project's rendering of "citta": the feeling side of mind. It takes on moods, wants, leans, and reacts. Practice can gladden, steady, train, and release it. Some call it the "heart-mind" or "feeling mind". Here "heart" does not mean only emotion, or the physical organ.


	
unification of mind


	
This project's rendering of "samādhi" – the thinking mind and heart gathered together into one organized, workable whole instead of pulling against each other. It does not mean narrowing attention onto one point. Usually translated "concentration," which this project avoids because it suggests forcing and strain.


	
Dhamma


	
The Buddha's teaching taken as a whole – both what he taught and the way things actually are, which the teaching describes.


	
Saṅgha


	
The community of the Buddha's disciples. In traditional recollection formulas, as in AN 11.12, it means especially those who have entered and realized the path, not everyone who calls themselves Buddhist.


	
arahant


	
Someone who has completed the path and has nothing further to do. Left untranslated; "saint" and "perfected one" both mislead.









Translation


Mahānāma Asks How to Practice

At one time the Buddha was staying among the Sakyans near Kapilavatthu, in the Banyan Tree Monastery.

Mahānāma the Sakyan had recently recovered from an illness. At that time, several bhikkhus were making a robe for the Buddha. People were saying:

“When the robe is finished and the three months are over, the Buddha will set out traveling.”

Mahānāma heard about this. He went to the Buddha, bowed, sat to one side, and said:

“Bhante, I have heard that several bhikkhus are making a robe for the Buddha, and that when it is finished and the three months are over, the Buddha will set out traveling.

We live in many different ways. How should we live?”

“Good, Mahānāma, good. It is fitting for people like you to come to the Buddha and ask this.



Five Qualities to Stand On

People with confidence succeed; people without it do not.

People who have aroused their energy succeed; lazy people do not.

People who keep remembering succeed; forgetful people do not.

People who are unified succeed; people who are not unified do not.

People with discernment succeed; people without discernment do not.

Stand firmly in these five qualities, Mahānāma. Then develop six more.



Six Things to Remember

Remember the Buddha:


That Blessed One is the arahant, the fully awakened Buddha, accomplished in knowledge and conduct, holy, knower of the world, unsurpassed guide for those fit for training, teacher of gods and humans, awakened, blessed.



Remember the Dhamma:


The Dhamma is well taught by the Buddha, visible here and now, timeless, inviting you to come and see, leading onward, and to be known personally by the wise.



Remember the Saṅgha:


The Buddha’s Saṅgha of disciples practices well, directly, properly, and rightly. It consists of the four pairs of persons, the eight kinds of individuals. This Saṅgha is worthy of offerings, hospitality, gifts, and reverential greeting—the unsurpassed field of merit for the world.



Remember your own conduct: conduct that is unbroken, intact, spotless, and freeing; praised by the wise, not clung to, and leading to unification of mind.

Remember your own generosity:


Among people stained by stinginess, I live at home free from stinginess. I am openhanded, glad to let go, responsive when asked, and glad to give and share.



Remember the devas. Devas live in the heavens of the Four Great Kings, the Thirty-Three, Yāma, the Contented, those Delighting in Creation, those who Control What Others Create, Brahmā’s company, and still higher realms. They were reborn there with qualities such as confidence, conduct, learning, generosity, and discernment. Remember that these qualities are present in you too.



What This Does to the Heart

While a noble disciple develops any of these recollections, their heart is not taken over by passion, aversion, or confusion. At that time, the recollection points their heart straight.

With the heart pointed straight, they find inspiration in the meaning and in the Dhamma. An actively happy state connected with the Dhamma arises.

From that active gladness comes rejoicing. With a rejoicing heart, the body relaxes. A relaxed body feels satisfaction. With satisfaction, the heart becomes unified.



Practice Anywhere

Develop these recollections while walking, standing, sitting, or lying down. Develop them while working and while living at home with your children around you.”

The second discourse is finished.
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Remembering the Dhamma While Breathing In and Out

MN 118, the Ānāpānasati Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 12 min · 2,029 words



Before you read

This is a practice manual. Sixteen steps use each in-breath and out-breath as the occasion for remembering the Dhamma. Those sixteen fill out the four establishments of remembering, which fill out the seven awakening factors, which complete knowledge and release.

This is not “breath meditation.” The breathing continues throughout, but the work is to remember and carry out the training: experience the body, gladden and steady the heart, observe change, and let go.

Read the sixteen slowly. They are terse, and each one is doing something specific that the next one builds on.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in the Eastern Monastery, in Migāra’s Mother’s mansion, together with many well-known senior disciple bhikkhus: the venerable Sāriputta, Mahāmoggallāna, Mahākassapa, Mahākaccāyana, Mahākoṭṭhika, Mahākappina, Mahācunda, Anuruddha, Revata, Ānanda, and many other well-known senior disciple bhikkhus.

At that time the senior bhikkhus were advising and instructing the new bhikkhus. Some advised and instructed ten bhikkhus, some twenty, some thirty, some forty. And those new bhikkhus, while being advised and instructed by the senior bhikkhus, came to know a higher distinction than before.

Then, on the uposatha of the fifteenth day, on the full-moon night of the pavāraṇā, the Buddha sat in the open, surrounded by the Saṅgha of bhikkhus. After looking over the utterly silent Saṅgha of bhikkhus, he addressed the bhikkhus:

“I am resolved in this way of practice, bhikkhus. My heart is resolved in this way of practice. So rouse up even more energy to attain what has not yet been attained, to reach what has not yet been reached, to directly realize what has not yet been directly realized. I will stay right here in Sāvatthī until the Komudī full moon of the fourth month.”

Then the bhikkhus from the countryside heard: “It is said that the Buddha will remain there in Sāvatthī until the Komudī full moon of the fourth month.” So those bhikkhus from the countryside gathered in Sāvatthī to see the Buddha.

And those senior bhikkhus advised and instructed the new bhikkhus even more. Some advised and instructed ten bhikkhus, some twenty, some thirty, some forty. And those new bhikkhus, while being advised and instructed by the senior bhikkhus, came to know a higher distinction than before.

Then, on the uposatha of the fifteenth day, on the Komudī full-moon night of the fourth month, the Buddha sat in the open, surrounded by the Saṅgha of bhikkhus. After looking over the utterly silent Saṅgha of bhikkhus, he addressed the bhikkhus:



The Assembly

“Bhikkhus, this assembly is without chaff pure, established in the core. Such is this Saṅgha of bhikkhus; such is this assembly: worthy of gifts, worthy of hospitality, worthy of offerings, worthy of reverential greeting, the unsurpassed field of merit for the world. In such an assembly, even a little gift becomes much, and a great gift becomes still greater. Such an assembly is rarely seen in the world. Such an assembly is worth traveling many leagues to see, even when the trip requires carrying provisions in a bag.

“In this Saṅgha there are bhikkhus who are arahants, with outflows ended, who have lived the life, done what had to be done, laid down the burden, reached their own goal, ended the fetter of becoming, and been fully released through right knowledge. There are such bhikkhus in this Saṅgha.

“In this Saṅgha there are bhikkhus who, with the ending of the five lower fetters, are spontaneously reborn, are finally quenched there, and are not liable ever to return from that world. There are such bhikkhus in this Saṅgha.

“In this Saṅgha there are bhikkhus who, with the ending of three fetters and the thinning of passion, aversion, and confusion, are once-returners who will come back to this world only once more and then make an end of dissatisfaction. There are such bhikkhus in this Saṅgha.

“In this Saṅgha there are bhikkhus who, with the ending of three fetters, are stream-enterers, no longer headed for downfall, certain, bound for full awakening. There are such bhikkhus in this Saṅgha.

“In this Saṅgha there are bhikkhus devoted to developing the four establishments of sati, the four right efforts, the four bases of power, the five faculties, the five powers, the seven awakening factors, and the noble eightfold path. There are such bhikkhus in this Saṅgha.

“In this Saṅgha there are bhikkhus devoted to developing friendliness, kindness towards others, gladness, dynamic balance, contemplation of the unattractive, and the recognition of impermanence. There are such bhikkhus in this Saṅgha.

“In this Saṅgha there are bhikkhus devoted to developing ānāpānasati (remembering the Dhamma while breathing in and out).”



What Ānāpānasati Fulfills

“Bhikkhus, when ānāpānasati is developed and cultivated, it bears great fruit and great benefit. When ānāpānasati is developed and cultivated, it fulfills the four establishments of sati. When the four establishments of sati are developed and cultivated, they fulfill the seven awakening factors. When the seven awakening factors are developed and cultivated, they fulfill knowledge and release.

“Bhikkhus, how is ānāpānasati developed and cultivated so that it bears great fruit and great benefit?”



The Sixteen Trainings

“A bhikkhu goes to the wilderness, or to the root of a tree, or to an empty hut. They sit down, fold their legs crosswise, set their body upright, and set remembering to the fore. They breathe in remembering the Dhamma; they breathe out remembering the Dhamma.

Body-related trainings: - Breathing in long, they know: ‘I breathe in long.’ Breathing out long, they know: ‘I breathe out long.’ - Breathing in short, they know: ‘I breathe in short.’ Breathing out short, they know: ‘I breathe out short.’ - They train: ‘Breathing in, I will experience the whole body.’ They train: ‘Breathing out, I will experience the whole body.’ - They train: ‘Breathing in, I will calm the body conditioner.’ They train: ‘Breathing out, I will calm the body conditioner.’

Felt-experience trainings: - They train: ‘Breathing in, I will experience rejoicing.’ They train: ‘Breathing out, I will experience rejoicing.’ - They train: ‘Breathing in, I will experience ease.’ They train: ‘Breathing out, I will experience ease.’ - They train: ‘Breathing in, I will experience the mind conditioner.’ They train: ‘Breathing out, I will experience the mind conditioner.’ - They train: ‘Breathing in, I will calm the mind conditioner.’ They train: ‘Breathing out, I will calm the mind conditioner.’

Heart trainings: - They train: ‘Breathing in, I will experience the heart.’ They train: ‘Breathing out, I will experience the heart.’ - They train: ‘Breathing in, I will gladden the heart.’ They train: ‘Breathing out, I will gladden the heart.’ - They train: ‘Breathing in, I will bring the heart to unification of mind.’ They train: ‘Breathing out, I will bring the heart to unification of mind.’ - They train: ‘Breathing in, I will free the heart.’ They train: ‘Breathing out, I will free the heart.’

Dhamma-related trainings: - They train: ‘Breathing in, I will observe impermanence.’ They train: ‘Breathing out, I will observe impermanence.’ - They train: ‘Breathing in, I will observe fading.’ They train: ‘Breathing out, I will observe fading.’ - They train: ‘Breathing in, I will observe quenching.’ They train: ‘Breathing out, I will observe quenching.’ - They train: ‘Breathing in, I will observe relinquishment.’ They train: ‘Breathing out, I will observe relinquishment.’

“That is how ānāpānasati, when developed and cultivated, bears great fruit and great benefit.”



How Ānāpānasati Fulfills the Four Establishments of Sati

“Whenever a bhikkhu knows, ‘I breathe in long,’ or knows, ‘I breathe out long,’ or knows, ‘I breathe in short,’ or knows, ‘I breathe out short,’ or trains in experiencing the whole body, or in calming the body conditioner, then they remain observing the body in relation to the body, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside. Bhikkhus, this is because I say that the in-breaths and out-breaths are one kind of body. Therefore they remain observing the body in relation to the body, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

“Whenever a bhikkhu trains in experiencing rejoicing, or ease, or the mind conditioner, or in calming the mind conditioner, then they remain observing felt experience in relation to felt experience, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside. Bhikkhus, this is because I say that careful attention to the in-breaths and out-breaths is one kind of felt experience. Therefore they remain observing felt experience in relation to felt experience, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

“Whenever a bhikkhu trains in experiencing the heart, or gladdening the heart, or bringing the heart to unification of mind, or freeing the heart, then they remain observing the heart in relation to the heart, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside. Bhikkhus, I do not call it ānāpānasati when remembering has slipped and clear knowing is absent. Therefore they remain observing the heart in relation to the heart, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

“Whenever a bhikkhu trains in observing impermanence, or fading, or quenching, or relinquishment, then they remain observing dhammas among dhammas, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside. Once they have seen with discernment the abandoning of coveting and distress, they look on carefully with dynamic balance. Therefore they remain observing dhammas among dhammas, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

“That is how ānāpānasati, when developed and cultivated, fulfills the four establishments of sati.”



How the Four Establishments of Sati Fulfill the Seven Awakening Factors

“Bhikkhus, how are the four establishments of sati developed and cultivated so as to fulfill the seven awakening factors?

“Whenever a bhikkhu remains observing the body in relation to the body, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside, then that bhikkhu’s remembering is present and does not slip. When remembering is present and does not slip, the remembering awakening factor is aroused. They develop it, and it comes to fulfillment through development.

“Living in that way, with remembering present, they discern, investigate, and thoroughly examine that dhamma. Then the awakening factor of discernment of qualities is aroused. They develop it, and it comes to fulfillment through development.

“As they discern, investigate, and thoroughly examine that dhamma with discernment, energy is aroused and does not slacken. Then the energy awakening factor is aroused. They develop it, and it comes to fulfillment through development.

“When energy is aroused, unworldly rejoicing arises. Then the rejoicing awakening factor is aroused. They develop it, and it comes to fulfillment through development.

“When rejoicing fills them, their body and heart relax. Then the relaxation awakening factor is aroused. They develop it, and it comes to fulfillment through development.

“When the body is relaxed and they experience ease, the heart comes to unification of mind. Then the awakening factor of unification is aroused. They develop it, and it comes to fulfillment through development.

“They then look carefully with dynamic balance at that well-unified heart. Then the dynamic balance awakening factor is aroused. They develop it, and it comes to fulfillment through development.

“The same is true when a bhikkhu remains observing felt experience in relation to felt experience, the heart in relation to the heart, or dhammas among dhammas, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

“That is how the four establishments of sati, when developed and cultivated, fulfill the seven awakening factors.”



How the Seven Awakening Factors Fulfill Knowledge and Release

“Bhikkhus, how are the seven awakening factors developed and cultivated so as to fulfill knowledge and release?

“A bhikkhu develops:


	the remembering awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the awakening factor of discernment of qualities, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the energy awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the rejoicing awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the relaxation awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the awakening factor of unification, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the dynamic balance awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment.



“That is how the seven awakening factors, when developed and cultivated, fulfill knowledge and release.”

That is what the Buddha said. The bhikkhus were glad and welcomed what the Buddha had said.
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The Four Foundations of Remembering

MN 10, the Satipaṭṭhāna Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 16 min · 2,830 words



Before you read

The reference text for remembering practice: body, felt experience, the feeling mind, and dhammas, each worked through in turn.

It is long and repetitive on purpose. The same refrain comes back after every section — watching internally, externally, and both; watching things arise and pass; staying independent and holding on to nothing.

Do not try to finish it in one sitting. This is the manual that the shorter practice texts here are drawing on, and it rewards returning far more than it rewards reading straight through.



Translation


The Setting

So I heard.

At one time the Buddha was staying among the Kurus, at their town of Kammāsadhamma.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



The Direct Path

“Bhikkhus, this is the direct path for the purification of beings, for going beyond sorrow and lamentation, for ending pain and distress, for reaching the right way, for directly realizing nibbāna: the four establishments of sati.

And what four?

A bhikkhu remains observing the body in relation to the body, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

They remain observing felt experience in relation to felt experience, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

They remain observing the heart in relation to the heart, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

They remain observing dhammas among dhammas, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.”



Contemplation of Body


Breathing

“And how does a bhikkhu remain observing the body in relation to the body?

A bhikkhu goes to the wilderness, or to the root of a tree, or to an empty hut. They sit down, fold their legs crosswise, set their body upright, and set remembering to the fore. They breathe in remembering the Dhamma; they breathe out remembering the Dhamma.

Breathing in long, they know: ‘I breathe in long.’ Breathing out long, they know: ‘I breathe out long.’

Breathing in short, they know: ‘I breathe in short.’ Breathing out short, they know: ‘I breathe out short.’

They train: ‘Breathing in, I will experience the whole body.’ They train: ‘Breathing out, I will experience the whole body.’

They train: ‘Breathing in, I will calm the body conditioner.’ They train: ‘Breathing out, I will calm the body conditioner.’

Just as a skilled turner or a turner’s apprentice, when making a long turn, knows ‘I am making a long turn,’ and when making a short turn, knows ‘I am making a short turn,’ in the same way:

breathing in long, they know: ‘I breathe in long.’ Breathing out long, they know: ‘I breathe out long.’

Breathing in short, they know: ‘I breathe in short.’ Breathing out short, they know: ‘I breathe out short.’

They train: ‘Breathing in, I will experience the whole body.’ They train: ‘Breathing out, I will experience the whole body.’

They train: ‘Breathing in, I will calm the body conditioner.’ They train: ‘Breathing out, I will calm the body conditioner.’

Then they remain observing the body as internal, observing the body as external, and observing the body as both internal and external. They remain observing arising qualities in the body, vanishing qualities in the body, and both arising and vanishing qualities in the body. Or remembering is simply present: ‘There is body,’ just enough for knowing and for remembering. They stay without depending on anything and do not take anything in the world personally.”



Postures

“Again, a bhikkhu knows ‘I am walking’ when walking, ‘I am standing’ when standing, ‘I am sitting’ when sitting, and ‘I am lying down’ when lying down. Or however the body is placed, they know it that way.

Then they remain observing the body as internal, observing the body as external, and observing the body as both internal and external. They remain observing arising qualities in the body, vanishing qualities in the body, and both arising and vanishing qualities in the body. Or remembering is simply present: ‘There is body,’ just enough for knowing and for remembering. They stay without depending on anything and do not take anything in the world personally.”



Clear Knowing in Activities

“Again, a bhikkhu acts with clear knowing when going forward and coming back, when looking ahead and looking away, when bending and stretching, when carrying robe and bowl, when eating, drinking, chewing, and tasting, when urinating and defecating, when walking, standing, sitting, falling asleep, waking, speaking, and keeping silent.

[The same body refrain follows here: internal, external, and both; arising, vanishing, and both; ‘There is body,’ just enough for knowing and remembering; without depending on anything and without taking anything in the world personally.]”



Reviewing the Body

“Again, a bhikkhu reviews this very body from the soles of the feet up, and from the hair of the head down, enclosed by skin and full of many kinds of unclean things:

‘In this body there are head hairs, body hairs, nails, teeth, skin, flesh, tendons, bones, bone marrow, kidneys, heart, liver, membranes, spleen, lungs, intestines, mesentery, stomach contents, feces, bile, phlegm, pus, blood, sweat, fat, tears, grease, saliva, mucus, joint-fluid, and urine.’

Suppose there were a bag with openings at both ends, full of different kinds of grain. A person with good sight might open it and review it like this: ‘These are hill-rice, these are ordinary rice grains, these are mung beans, these are peas, these are sesame seeds, these are rice grains.’ In the same way, a bhikkhu reviews this very body from the soles of the feet up, and from the hair of the head down, enclosed by skin and full of many kinds of unclean things:

‘In this body there are head hairs, body hairs … and urine.’

[The same body refrain follows here.]”



The Elements

“Again, a bhikkhu reviews this very body, however it is placed, however it is set, in terms of elements:

‘In this body there are the earth element, the water element, the fire element, and the air element.’

Just as a skilled butcher or a butcher’s apprentice might kill a cow and sit at a crossroads with it cut up into pieces, in the same way a bhikkhu reviews this very body, however it is placed, however it is set, in terms of elements:

‘In this body there are the earth element, the water element, the fire element, and the air element.’

[The same body refrain follows here.]”



Charnel Ground Reflections

“Again, suppose a bhikkhu were to see a corpse thrown away in a charnel ground:


	one day, two days, or three days dead, bloated, livid, and oozing;

	being eaten by crows, hawks, vultures, dogs, jackals, or different kinds of creatures;

	reduced to a skeleton with flesh and blood, held together by tendons;

	reduced to a fleshless skeleton smeared with blood, held together by tendons;

	reduced to a bloodless skeleton, held together by tendons;

	with bones disconnected and scattered in all directions;

	bones white like shells;

	bones heaped up, more than a year old;

	bones rotten and crumbling to dust.



They apply it to this very body like this: ‘This body too is of the same nature, will become like that, and has not gone beyond it.’

Then they remain observing the body as internal, observing the body as external, and observing the body as both internal and external. They remain observing arising qualities in the body, vanishing qualities in the body, and both arising and vanishing qualities in the body. Or remembering is simply present: ‘There is body,’ just enough for knowing and for remembering. They stay without depending on anything and do not take anything in the world personally.

That is how a bhikkhu remains observing the body in relation to the body.”




Contemplation of Felt Experience

“And how does a bhikkhu remain observing felt experience in relation to felt experience?

When a bhikkhu feels pleasant feeling, they know: ‘I feel pleasant feeling.’ When they feel painful feeling, they know: ‘I feel painful feeling.’ When they feel mixed feeling, they know: ‘I feel mixed feeling.’

When they feel worldly pleasant feeling, they know: ‘I feel worldly pleasant feeling.’ When they feel unworldly pleasant feeling, they know: ‘I feel unworldly pleasant feeling.’

When they feel worldly painful feeling, they know: ‘I feel worldly painful feeling.’ When they feel unworldly painful feeling, they know: ‘I feel unworldly painful feeling.’

When they feel worldly mixed feeling, they know: ‘I feel worldly mixed feeling.’ When they feel unworldly mixed feeling, they know: ‘I feel unworldly mixed feeling.’

Then they remain observing felt experience as internal, observing felt experience as external, and observing felt experience as both internal and external. They remain observing arising qualities in felt experience, vanishing qualities in felt experience, and both arising and vanishing qualities in felt experience. Or remembering is simply present: ‘There is felt experience,’ just enough for knowing and for remembering. They stay without depending on anything and do not take anything in the world personally.

That is how a bhikkhu remains observing felt experience in relation to felt experience.”



Contemplation of the Heart

“And how does a bhikkhu remain observing the heart in relation to the heart?

A bhikkhu discerns a heart with passion as ‘heart with passion.’ They discern a heart without passion as ‘heart without passion.’

They discern a heart with aversion as ‘heart with aversion.’ They discern a heart without aversion as ‘heart without aversion.’

They discern a heart with confusion as ‘heart with confusion.’ They discern a heart without confusion as ‘heart without confusion.’

They discern a contracted heart as ‘contracted heart.’ They discern a scattered heart as ‘scattered heart.’

They discern an expanded heart as ‘expanded heart.’ They discern an unexpanded heart as ‘unexpanded heart.’

They discern a surpassable heart as ‘surpassable heart.’ They discern an unsurpassable heart as ‘unsurpassable heart.’

They discern a unified heart as ‘unified heart.’ They discern an ununified heart as ‘ununified heart.’

They discern a released heart as ‘released heart.’ They discern an unreleased heart as ‘unreleased heart.’

Then they remain observing the heart as internal, observing the heart as external, and observing the heart as both internal and external. They remain observing arising qualities in the heart, vanishing qualities in the heart, and both arising and vanishing qualities in the heart. Or remembering is simply present: ‘There is the heart,’ just enough for knowing and for remembering. They stay without depending on anything and do not take anything in the world personally.

That is how a bhikkhu remains observing the heart in relation to the heart.”



Contemplation of Dhammas


The Five Hindrances

“And how does a bhikkhu remain observing dhammas among dhammas?

A bhikkhu remains observing dhammas among dhammas in the five hindrances.

And how does a bhikkhu remain observing dhammas among dhammas in the five hindrances?

When sensual desire is present internally, they discern: ‘There is sensual desire in me.’ When sensual desire is absent internally, they discern: ‘There is no sensual desire in me.’ They also discern how unarisen sensual desire arises, how arisen sensual desire is given up, and how abandoned sensual desire does not arise again in the future.

When ill will is present internally, they discern: ‘There is ill will in me.’ When ill will is absent internally, they discern: ‘There is no ill will in me.’ They also discern how unarisen ill will arises, how arisen ill will is given up, and how abandoned ill will does not arise again in the future.

When sloth and torpor is present internally, they discern: ‘There is sloth and torpor in me.’ When sloth and torpor is absent internally, they discern: ‘There is no sloth and torpor in me.’ They also discern how unarisen sloth and torpor arises, how arisen sloth and torpor is given up, and how abandoned sloth and torpor does not arise again in the future.

When restlessness and worry is present internally, they discern: ‘There is restlessness and worry in me.’ When restlessness and worry is absent internally, they discern: ‘There is no restlessness and worry in me.’ They also discern how unarisen restlessness and worry arises, how arisen restlessness and worry is given up, and how abandoned restlessness and worry does not arise again in the future.

When doubt is present internally, they discern: ‘There is doubt in me.’ When doubt is absent internally, they discern: ‘There is no doubt in me.’ They also discern how unarisen doubt arises, how arisen doubt is given up, and how abandoned doubt does not arise again in the future.

Then they remain observing dhammas as internal, observing dhammas as external, and observing dhammas as both internal and external. They remain observing arising qualities in dhammas, vanishing qualities in dhammas, and both arising and vanishing qualities in dhammas. Or remembering is simply present: ‘There are dhammas,’ just enough for knowing and for remembering. They stay without depending on anything and do not take anything in the world personally.”



The Five Clung-To Heaps

“Again, a bhikkhu remains observing dhammas among dhammas in the five clung-to heaps.

And how does a bhikkhu remain observing dhammas among dhammas in the five clung-to heaps?

A bhikkhu discerns:


	‘This is form; this is the arising of form; this is the vanishing of form.’

	‘This is felt experience; this is the arising of felt experience; this is the vanishing of felt experience.’

	‘This is recognition; this is the arising of recognition; this is the vanishing of recognition.’

	‘These are putting-together activities; this is the arising of putting-together activities; this is the vanishing of putting-together activities.’

	‘This is knowing; this is the arising of knowing; this is the vanishing of knowing.’



[The same dhammas refrain follows here: internal, external, and both; arising, vanishing, and both; ‘There are dhammas,’ just enough for knowing and remembering; without depending on anything and without taking anything in the world personally.]”



The Six Internal and External Sense Fields

“Again, a bhikkhu remains observing dhammas among dhammas in the six internal and external sense fields.

And how does a bhikkhu remain observing dhammas among dhammas in the six internal and external sense fields?

A bhikkhu discerns the eye, visible forms, and the fetter that arises dependent on both. They also discern how an unarisen fetter arises, how an arisen fetter is given up, and how an abandoned fetter does not arise again in the future.

The same pattern applies for ear and sounds, nose and smells, tongue and tastes, and body and tangibles.

They discern the mind, dhammas, and the fetter that arises dependent on both. They also discern how an unarisen fetter arises, how an arisen fetter is given up, and how an abandoned fetter does not arise again in the future.

[The same dhammas refrain follows here.]”



The Seven Awakening Factors

“Again, a bhikkhu remains observing dhammas among dhammas in the seven awakening factors.

And how does a bhikkhu remain observing dhammas among dhammas in the seven awakening factors?

When the remembering awakening factor is present internally, they discern: ‘The remembering awakening factor is present in me.’ When it is absent internally, they discern: ‘The remembering awakening factor is not present in me.’ They also discerns how the unarisen remembering awakening factor arises, and how the arisen remembering awakening factor comes to fulfillment through development.

The same pattern applies for the awakening factor of discernment of qualities, the energy awakening factor, the rejoicing awakening factor, the relaxation awakening factor, the unification awakening factor, and the dynamic balance awakening factor.

[The same dhammas refrain follows here.]”



The Four Noble Truths

“Again, a bhikkhu remains observing dhammas among dhammas in the four noble truths.

And how does a bhikkhu remain observing dhammas among dhammas in the four noble truths?

A bhikkhu discerns as they have come to be:


	‘This is dissatisfaction.’

	‘This is the arising of dissatisfaction.’

	‘This is the quenching of dissatisfaction.’

	‘This is the way leading to the quenching of dissatisfaction.’



Then they remain observing dhammas as internal, observing dhammas as external, and observing dhammas as both internal and external. They remain observing arising qualities in dhammas, vanishing qualities in dhammas, and both arising and vanishing qualities in dhammas. Or remembering is simply present: ‘There are dhammas,’ just enough for knowing and for remembering. They stay without depending on anything and do not take anything in the world personally.

That is how a bhikkhu remains observing dhammas among dhammas.”




The Promised Fruits

“Bhikkhus, whoever develops these four establishments of sati in this way for seven years may expect one of two fruits: final knowledge here and now, or, if there is some support remaining, non-returner status.

Let alone seven years. The same holds for six years, five years, four years, three years, two years, or one year.

Let alone one year. The same holds for seven months, six months, five months, four months, three months, two months, one month, or half a month.

Whoever develops these four establishments of sati in this way for seven days may expect one of two fruits: final knowledge here and now, or, if there is some support remaining, non-returner status.

So when it was said:

‘Bhikkhus, this is the direct path for the purification of beings, for going beyond sorrow and lamentation, for ending pain and distress, for reaching the right way, for directly realizing nibbāna: the four establishments of sati,’

it was said on account of this.”

That is what the Buddha said. The bhikkhus were glad and welcomed what the Buddha had said.
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Remembering Directed to the Body

MN 119, the Kāyagatāsati Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 12 min · 2,083 words



Before you read

This is a long practice text built around one question: what changes when remembering is repeatedly directed to the body? It moves from breathing and ordinary movement through the body’s contents, its elements, death, deep unification of mind, resilience, and ten claimed results. You do not need to settle how to interpret every extraordinary result before following that practical arc.



Translation


The Bhikkhus’ Conversation

So I heard. At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery.

After the meal, several bhikkhus gathered in the meeting hall. This conversation came up among them:

“It is remarkable, friends, truly wonderful, how the Buddha—who knows and sees, the arahant, fully awakened—has said that kāyagatā sati, when developed and cultivated, brings great fruit and great benefit.”

Before they had finished, the Buddha came to the meeting hall, sat on the seat prepared for him, and asked what they had been discussing. They told him.

“Bhikkhus, how does kāyagatā sati—sati directed to the body—bring great fruit and great benefit when it is developed and cultivated?



Remembering While Breathing

A bhikkhu goes to the wilderness, the root of a tree, or an empty hut. They sit down, fold their legs crosswise, set the body upright, and set remembering to the fore. They breathe in remembering the Dhamma; they breathe out remembering the Dhamma.

Breathing in long, they know: ‘I breathe in long.’ Breathing out long, they know: ‘I breathe out long.’

Breathing in short, they know: ‘I breathe in short.’ Breathing out short, they know: ‘I breathe out short.’

They train: ‘Breathing in, I will experience the whole body.’ They train: ‘Breathing out, I will experience the whole body.’

They train: ‘Breathing in, I will calm the body conditioner.’ They train: ‘Breathing out, I will calm the body conditioner.’

As they remain diligent, ardent, and committed, thoughts tied to household life are given up. With those thoughts gone, the heart settles within, grows quiet, becomes single, and is mentally unified.

This is how a bhikkhu develops kāyagatā sati.



Postures and Ordinary Activities

Again, a bhikkhu knows ‘I am walking’ when walking, ‘I am standing’ when standing, ‘I am sitting’ when sitting, and ‘I am lying down’ when lying down. However the body is placed, they know it that way.

As they remain diligent, ardent, and committed, thoughts tied to household life are given up. With those thoughts gone, the heart settles within, grows quiet, becomes single, and is mentally unified.

This too is how a bhikkhu develops kāyagatā sati.

Again, they act with clear knowing when going forward and coming back, looking ahead and looking away, bending and stretching, carrying robe and bowl, eating, drinking, chewing, and tasting, urinating and defecating, walking, standing, sitting, falling asleep, waking, speaking, and keeping silent.

As they remain diligent, ardent, and committed, thoughts tied to household life are given up. With those thoughts gone, the heart settles within, grows quiet, becomes single, and is mentally unified.

This too is how a bhikkhu develops kāyagatā sati.



Reviewing the Body

Again, a bhikkhu reviews this very body from the soles of the feet up and from the hair of the head down, enclosed by skin and full of many kinds of unclean things:

‘In this body there are head hairs, body hairs, nails, teeth, skin, flesh, tendons, bones, bone marrow, kidneys, heart, liver, membranes, spleen, lungs, intestines, mesentery, stomach contents, feces, bile, phlegm, pus, blood, sweat, fat, tears, grease, saliva, mucus, joint-fluid, and urine.’

It is like a bag with openings at both ends, full of hill-rice, ordinary rice, mung beans, peas, sesame seeds, and rice grains. A person with good sight could open it and identify what is inside. In the same way, the bhikkhu reviews this body and identifies what is inside it.

As they remain diligent, ardent, and committed, thoughts tied to household life are given up. With those thoughts gone, the heart settles within, grows quiet, becomes single, and is mentally unified.

This too is how a bhikkhu develops kāyagatā sati.



The Four Elements

Again, a bhikkhu reviews this very body, however it is placed, in terms of elements:

‘In this body there are the earth element, the water element, the fire element, and the air element.’

It is like a skilled butcher or butcher’s apprentice who has killed a cow, cut it into portions, and sits with them at a crossroads. In the same way, the bhikkhu reviews this body in terms of its elements.

As they remain diligent, ardent, and committed, thoughts tied to household life are given up. With those thoughts gone, the heart settles within, grows quiet, becomes single, and is mentally unified.

This too is how a bhikkhu develops kāyagatā sati.



What the Body Becomes

Again, suppose a bhikkhu were to see a corpse thrown away in a charnel ground:


	one, two, or three days dead, bloated, livid, and oozing;

	being eaten by crows, hawks, vultures, dogs, jackals, or different kinds of creatures;

	reduced to a skeleton with flesh and blood, held together by tendons;

	reduced to a fleshless skeleton smeared with blood, held together by tendons;

	reduced to a bloodless skeleton, held together by tendons;

	with bones disconnected and scattered in every direction—hand bones here, foot bones there, ankle, shin, thigh, hip, rib, spine, shoulder, neck, jaw, teeth, and skull elsewhere;

	bones white like shells;

	bones heaped up, more than a year old;

	bones rotten and crumbling to dust.



At each stage they apply what they see to this body: ‘This body too is of the same nature. It will become like that and has not gone beyond it.’

As they remain diligent, ardent, and committed, thoughts tied to household life are given up. With those thoughts gone, the heart settles within, grows quiet, becomes single, and is mentally unified.

This too is how a bhikkhu develops kāyagatā sati.



The First Mental Theme

Quite secluded from sensuality and unwholesome dhammas, a bhikkhu enters and remains in the first mental theme, with thinking and pondering, and with rejoicing and satisfaction born of seclusion.

They drench, steep, fill, and suffuse this very body with rejoicing and satisfaction born of seclusion, so no part of the whole body remains untouched.

It is like a skilled bath attendant who sprinkles bath powder with water and kneads it until the whole ball is saturated inside and out without dripping.

As the bhikkhu remains diligent, ardent, and committed, thoughts tied to household life are given up. The heart settles within, grows quiet, becomes single, and is mentally unified.

This too is how a bhikkhu develops kāyagatā sati.



The Second Mental Theme

With thinking and pondering stilled, with inner clarity and singleness of mind, a bhikkhu enters and remains in the second mental theme, with rejoicing and satisfaction born of unification.

They fill and suffuse this very body with rejoicing and satisfaction born of unification, so no part remains untouched.

It is like a deep lake fed by a cool spring from within, with no outside inlet and no rain. The cool water fills and suffuses the whole lake.

As the bhikkhu remains diligent, ardent, and committed, thoughts tied to household life are given up. The heart settles within, grows quiet, becomes single, and is mentally unified.

This too is how a bhikkhu develops kāyagatā sati.



The Third Mental Theme

With the fading of rejoicing, a bhikkhu remains in dynamic balance, remembering and clearly knowing, and experiences ease in the body. They enter and remain in the third mental theme, of which the noble ones say: ‘A person of dynamic balance and remembering stays at ease.’

They fill and suffuse this very body with satisfaction free of rejoicing, so no part remains untouched.

It is like blue, red, or white lotuses born and growing underwater. Cool water fills and suffuses them from root to tip.

As the bhikkhu remains diligent, ardent, and committed, thoughts tied to household life are given up. The heart settles within, grows quiet, becomes single, and is mentally unified.

This too is how a bhikkhu develops kāyagatā sati.



The Fourth Mental Theme

With ease and discomfort abandoned, and with gladness and sadness already ended, a bhikkhu enters and remains in the fourth mental theme, without discomfort or ease, purified by dynamic balance and remembering.

They sit suffusing this very body with a pure and bright mind, so no part of the whole body remains untouched.

It is like a person sitting wrapped from head to foot in a white cloth, with no part of the body left uncovered.

As the bhikkhu remains diligent, ardent, and committed, thoughts tied to household life are given up. The heart settles within, grows quiet, becomes single, and is mentally unified.

This too is how a bhikkhu develops kāyagatā sati.



Everything That Supports Knowledge

For anyone who has developed and cultivated kāyagatā sati, every wholesome quality that supports knowledge is included within it.

It is like encompassing the great ocean in the mind: every small river that flows into the ocean is included within it. In the same way, all wholesome qualities that support knowledge are included within developed and cultivated kāyagatā sati.



Open to Māra—or Not

When someone has not developed and cultivated kāyagatā sati, Māra finds an opening and a foothold in them.

It is like throwing a heavy stone into a mound of wet clay: the stone easily sinks in. It is like rubbing a dry fire-stick against dry wood: fire easily appears. It is like bringing a load of water to an empty jar: there is room to pour it in.

But when someone has developed and cultivated kāyagatā sati, Māra finds no opening and no foothold in them.

It is like throwing a light ball of thread at a solid hardwood door: it cannot sink in. It is like rubbing a fire-stick against wet, sappy wood: no fire appears. It is like bringing more water to a jar already full to the brim: there is nowhere to pour it.



A Workable Heart

When someone has developed and cultivated kāyagatā sati, they can turn the heart toward anything that can be directly known and realized. Whenever the necessary basis is present, they become capable of witnessing it directly.

It is like a full water jar: a strong person can tip it in any direction and water flows. It is like a square pond full to the brim: open the bank on any side and water flows. It is like a well-trained chariot standing on level ground: a skilled driver takes the reins and goes forward or back wherever they choose.



Ten Benefits

When kāyagatā sati has been practiced, developed, cultivated, made a vehicle and a basis, maintained, consolidated, and properly undertaken, ten benefits can be expected.


	A bhikkhu can endure discontent and attraction. They overcome discontent when it arises instead of being overcome by it.

	They can endure fear and dread. They overcome fear and dread when it arises instead of being overcome by it.

	They can endure cold and heat, hunger and thirst, flies and mosquitoes, wind, sun, and creeping things. They can endure harsh and unwelcome speech and painful bodily feelings that are sharp, severe, unpleasant, and even life-threatening.

	They can readily enter the four mental themes—higher states of mind that provide a satisfying way of living in this very life.

	They can wield many kinds of psychic power: becoming one from many and many from one, appearing and disappearing, passing through barriers, moving through earth or water, walking on water, flying through the sky, touching the sun and moon, and exercising bodily mastery as far as the Brahmā worlds.

	With the divine ear, purified and beyond the human, they hear human and divine sounds, whether far or near.

	They encompass the minds of others with their own and know a heart with or without passion, aversion, or delusion; contracted or distracted; expansive or unexpansive; surpassable or unsurpassable; unified or ununified; freed or unfreed.

	They recollect many past lives, from one or two births through many eons of world-contraction and expansion, remembering their circumstances and how they passed from one life to another.

	With the divine eye, purified and beyond the human, they see beings passing away and reappearing, low and high, beautiful and ugly, in good and bad destinations, and understand how beings move on according to their actions.

	With the outflows worn away, they realize and enter the freedom of heart and freedom through discernment in this very life by their own higher knowing.



These are the ten benefits that can be expected when kāyagatā sati has been practiced, developed, cultivated, made a vehicle and a basis, maintained, consolidated, and properly undertaken.”

That is what the Buddha said. The bhikkhus were satisfied and delighted in his words.

The ninth discourse, Kāyagatāsati Sutta, is finished.
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Dwelling in Emptiness

MN 122, the Mahāsuññata Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 19 min · 3,242 words



Before you read

The Buddha comes back from his alms round and finds many lodgings set out for bhikkhus in a Sakyan’s dwelling. It is the time for making robes, and many bhikkhus have gathered. He uses the moment to talk to Ānanda about company and seclusion.

A bhikkhu who loves company, he says, will not reach the deeper satisfactions of practice at will. Then he describes his own way of dwelling: emptiness, entered by not attending to any signs, and he lays out how a bhikkhu trains toward it.

The training is honest about failure. You steady the heart, turn it toward emptiness, and it may not go. When it does not, you clearly know that it does not, steady the heart again, and turn it again. The same clear knowing then goes with you into walking and sitting, into what you talk about and what you think about, into any pull toward the senses, and into watching the five clung-to heaps rise and pass until the conceit “I am” is gone.

The last part is about teachers and pupils: three ways a person who lives in seclusion can come to ruin, and the Buddha’s request to be treated as a friend. He will not handle you gently, he says, like a potter with wet clay. He will keep correcting you. Whatever is sound will stand.



Translation


The Setting

So I heard.

At one time the Buddha was staying among the Sakyans at Kapilavatthu, in the Nigrodha grove.

Then, in the morning, the Buddha robed up and, taking bowl and robe, went into Kapilavatthu for alms. After walking for alms in Kapilavatthu, he returned from his meal and went to the dwelling of Kāḷakhemaka the Sakyan to spend the day. At that time many lodgings had been set out in Kāḷakhemaka’s dwelling. The Buddha saw them, and thought: “Many lodgings have been set out in Kāḷakhemaka’s dwelling. Are many bhikkhus staying here?”

At that time Venerable Ānanda, together with many bhikkhus, was making robes at the dwelling of Ghaṭāya the Sakyan. In the late afternoon the Buddha came out of retreat and went to Ghaṭāya’s dwelling, where he sat on the seat set out for him and said to Venerable Ānanda:

“Ānanda, many lodgings have been set out in Kāḷakhemaka’s dwelling. Are many bhikkhus staying there?”

“Yes, Bhante, many lodgings have been set out there, and many bhikkhus are staying there. It is our time for making robes.”



Delight in Company

“Ānanda, a bhikkhu does not shine who delights in company, loves company, and is given to delighting in company, who delights in a group, loves a group, and is pleased with a group.

That a bhikkhu who delights in company, loves company, and is given to delighting in company, who delights in a group, loves a group, and is pleased with a group, will gain at will, without trouble or difficulty, the satisfaction of renunciation, the satisfaction of deep seclusion, the satisfaction of calming, the satisfaction of awakening: that is not possible. But a bhikkhu who lives alone, withdrawn from the group, can expect to gain at will, without trouble or difficulty, the satisfaction of renunciation, the satisfaction of deep seclusion, the satisfaction of calming, the satisfaction of awakening: that is possible.

That a bhikkhu who delights in company, loves company, and is given to delighting in company, who delights in a group, loves a group, and is pleased with a group, will enter and remain in a release of mind that is temporary and delightful, or in one that is not temporary and is unshakable: that is not possible. But a bhikkhu who lives alone, withdrawn from the group, can expect to enter and remain in a release of mind that is temporary and delightful, or in one that is not temporary and is unshakable: that is possible.

Ānanda, I do not see even a single form from whose change and alteration sorrow, lamentation, pain, distress, and despair would not arise for someone who is passionate about it and delights in it.



The Tathāgata’s Way of Dwelling

But, Ānanda, the Tathāgata has fully awakened to this way of dwelling: by not attending to any signs, he enters and remains in emptiness internally.

If, while the Tathāgata is dwelling in this way, bhikkhus, bhikkhunīs, male and female lay followers, rulers and royal ministers, and the teachers of other schools and their disciples come to see him, then, with a heart that slants, slopes, and inclines toward seclusion, withdrawn, delighting in renunciation, entirely done with the dhammas that are a basis for the outflows, the Tathāgata always speaks to them in a way that is concerned with sending them on their way.



Steadying the Heart Within

So, Ānanda, if a bhikkhu should wish, ‘May I enter and remain in emptiness internally,’ they should steady their heart within, settle it, make it single, and unify it.

And how does a bhikkhu steady the heart within, settle it, make it single, and unify it?

Ānanda, quite secluded from sensuality, secluded from unwholesome dhammas, a bhikkhu enters and remains in the first mental theme, with thinking and pondering, with rejoicing and satisfaction born of seclusion.

With the subsiding of thinking and pondering, with inner clarity and singleness of mind, they enter and remain in the second mental theme, without thinking and pondering, with rejoicing and satisfaction born of unification.

With the fading of rejoicing, they remain in dynamic balance, remembering and clearly knowing, and they experience ease in the body. They enter and remain in the third mental theme, of which the noble ones say: ‘One of dynamic balance and remembering stays at ease.’

With the abandoning of ease and discomfort, and with the earlier ending of gladness and sadness, they enter and remain in the fourth mental theme, without discomfort and without ease, purified by dynamic balance and remembering.

Ānanda, this is how a bhikkhu steadies the heart within, settles it, makes it single, and unifies it.



Attending to Emptiness

They attend to emptiness internally. As they attend to emptiness internally, their heart does not leap forward into emptiness internally, does not become clear, does not settle, and is not released. Ānanda, when that is so, the bhikkhu discerns: ‘As I attend to emptiness internally, my heart does not leap forward into emptiness internally, does not become clear, does not settle, and is not released.’ In this way they clearly know it.

They attend to emptiness externally. As they attend to emptiness externally, their heart does not leap forward into emptiness externally, does not become clear, does not settle, and is not released. When that is so, the bhikkhu discerns: ‘As I attend to emptiness externally, my heart does not leap forward into emptiness externally, does not become clear, does not settle, and is not released.’ In this way they clearly know it.

They attend to emptiness internally and externally. As they attend to emptiness internally and externally, their heart does not leap forward into emptiness internally and externally, does not become clear, does not settle, and is not released. When that is so, the bhikkhu discerns: ‘As I attend to emptiness internally and externally, my heart does not leap forward into emptiness internally and externally, does not become clear, does not settle, and is not released.’ In this way they clearly know it.

They attend to the imperturbable. As they attend to the imperturbable, their heart does not leap forward into the imperturbable, does not become clear, does not settle, and is not released. Ānanda, when that is so, the bhikkhu discerns: ‘As I attend to the imperturbable, my heart does not leap forward into the imperturbable, does not become clear, does not settle, and is not released.’ In this way they clearly know it.

Then, Ānanda, that bhikkhu should steady their heart within, settle it, make it single, and unify it in that same earlier sign of unification.

They attend to emptiness internally. As they attend to emptiness internally, their heart leaps forward into emptiness internally, becomes clear, settles, and is released. Ānanda, when that is so, the bhikkhu discerns: ‘As I attend to emptiness internally, my heart leaps forward into emptiness internally, becomes clear, settles, and is released.’ In this way they clearly know it.

They attend to emptiness externally. As they attend to emptiness externally, their heart leaps forward into emptiness externally, becomes clear, settles, and is released. When that is so, the bhikkhu discerns: ‘As I attend to emptiness externally, my heart leaps forward into emptiness externally, becomes clear, settles, and is released.’ In this way they clearly know it.

They attend to emptiness internally and externally. As they attend to emptiness internally and externally, their heart leaps forward into emptiness internally and externally, becomes clear, settles, and is released. When that is so, the bhikkhu discerns: ‘As I attend to emptiness internally and externally, my heart leaps forward into emptiness internally and externally, becomes clear, settles, and is released.’ In this way they clearly know it.

They attend to the imperturbable. As they attend to the imperturbable, their heart leaps forward into the imperturbable, becomes clear, settles, and is released. Ānanda, when that is so, the bhikkhu discerns: ‘As I attend to the imperturbable, my heart leaps forward into the imperturbable, becomes clear, settles, and is released.’ In this way they clearly know it.



Walking, Standing, Sitting, and Lying Down

Ānanda, if while a bhikkhu is dwelling in this way, their heart inclines to walking, they walk, knowing: ‘While I walk like this, bad, unwholesome dhammas of coveting and distress will not flood in on me.’ In this way they clearly know it.

If, while they are dwelling in this way, their heart inclines to standing, they stand, knowing: ‘While I stand like this, bad, unwholesome dhammas of coveting and distress will not flood in on me.’ In this way they clearly know it.

If, while they are dwelling in this way, their heart inclines to sitting, they sit, knowing: ‘While I sit like this, bad, unwholesome dhammas of coveting and distress will not flood in on me.’ In this way they clearly know it.

If, while they are dwelling in this way, their heart inclines to lying down, they lie down, knowing: ‘While I lie down like this, bad, unwholesome dhammas of coveting and distress will not flood in on me.’ In this way they clearly know it.



Talk

Ānanda, if while a bhikkhu is dwelling in this way, their heart inclines to talking, they resolve: ‘I will not engage in talk that is low, vulgar, ordinary, ignoble, and unbeneficial, that does not lead to disenchantment, fading, cessation, calming, higher knowing, awakening, or nibbāna: talk about kings, robbers, and ministers; armies, dangers, and battles; food, drink, clothes, and beds; garlands and scents; relatives, vehicles, villages, towns, cities, and countries; women and heroes; the street and the well; the dead; trivia; tales of the world and of the sea; and about being this way or that.’ In this way they clearly know it.

‘But there is talk, Ānanda, that is wholly self-effacing, that helps the heart come free of hindrances, and that leads only to disenchantment, fading, cessation, calming, higher knowing, awakening, and nibbāna: talk on fewness of wishes, on contentment, on deep seclusion, on non-entanglement, on arousing energy, on conduct, on unification, on discernment, on release, and on the knowing and seeing of release. I will engage in talk like that.’ In this way they clearly know it.



Thinking

Ānanda, if while a bhikkhu is dwelling in this way, their heart inclines to thinking, they resolve: ‘I will not think the kinds of thinking that are low, vulgar, ordinary, ignoble, and unbeneficial, that do not lead to disenchantment, fading, cessation, calming, higher knowing, awakening, or nibbāna: thinking of sensuality, thinking of ill will, and thinking of harming.’ In this way they clearly know it.

‘But there are kinds of thinking, Ānanda, that are noble and lead out, and that lead whoever acts on them to the complete ending of dissatisfaction: thinking of renunciation, thinking of non-ill-will, and thinking of non-harming. I will think thinking like that.’ In this way they clearly know it.



The Five Kinds of Sensual Stimulation

Ānanda, there are these five kinds of sensual stimulation. What five? Visible forms knowable by the eye, sounds knowable by the ear, smells knowable by the nose, tastes knowable by the tongue, and tangibles knowable by the body that are likable, attractive, agreeable, pleasing, tied to sensuality, and passion stirring. These are the five kinds of sensual stimulation.

A bhikkhu should keep checking their own heart: ‘Does my mind become involved with one or another field among these five kinds of sensual stimulation?’

If, on checking, the bhikkhu discerns, ‘My mind does become involved with one or another field among these five kinds of sensual stimulation,’ then, when that is so, Ānanda, the bhikkhu discerns: ‘Desire and passion for these five kinds of sensual stimulation have not been abandoned in me.’ In this way they clearly know it.

But if, on checking, the bhikkhu discerns, ‘My mind does not become involved with any field among these five kinds of sensual stimulation,’ then, when that is so, Ānanda, the bhikkhu discerns: ‘Desire and passion for these five kinds of sensual stimulation have been abandoned in me.’ In this way they clearly know it.



The Five Clung-to Heaps

Ānanda, there are these five clung-to heaps, in which a bhikkhu should remain observing arising and passing away:

’Such is form. Such is the arising of form. Such is the vanishing of form.

Such is felt experience. Such is the arising of felt experience. Such is the vanishing of felt experience.

Such is recognition. Such is the arising of recognition. Such is the vanishing of recognition.

Such are putting-together activities. Such is the arising of putting-together activities. Such is the vanishing of putting-together activities.

Such is knowing. Such is the arising of knowing. Such is the vanishing of knowing.’

As they remain observing arising and passing away in these five clung-to heaps, the conceit ‘I am’ in the five clung-to heaps is abandoned. Ānanda, when that is so, the bhikkhu discerns: ‘The conceit “I am” in these five clung-to heaps has been abandoned in me.’ In this way they clearly know it.

Ānanda, these dhammas are entirely wholesome, with wholesome outcomes, noble, beyond the world, and out of the Wicked One’s reach.



Why a Disciple Follows the Teacher

What do you think, Ānanda? For what reason is a disciple worthy to follow the teacher, even when told to go away?”

“Bhante, our teachings are rooted in the Buddha, guided by him, and have him as their refuge. It would be good if the Buddha himself would explain the meaning of what he has said. The bhikkhus will remember it after hearing it from him.”

“Ānanda, it is not for the sake of discourses, songs, and explanations that a disciple is worthy to follow the teacher. Why is that? Ānanda, for a long time, you have heard those teachings, remembered them, recited them, examined them with the mind, and penetrated them well by view.

But there is talk, Ānanda, that is wholly self-effacing, that helps the heart come free of hindrances, and that leads only to disenchantment, fading, cessation, calming, higher knowing, awakening, and nibbāna: talk on fewness of wishes, on contentment, on deep seclusion, on non-entanglement, on arousing energy, on conduct, on unification, on discernment, on release, and on the knowing and seeing of release. It is for the sake of talk like that, Ānanda, that a disciple is worthy to follow the teacher, even when told to go away.



Three Kinds of Ruin

That being so, Ānanda, there can be the ruin of a teacher, the ruin of a pupil, and the ruin of someone who lives the spiritual life.

And how does a teacher come to ruin, Ānanda? Ānanda, some teacher resorts to a secluded lodging: a forest, the root of a tree, a mountain, a ravine, a hillside cave, a charnel ground, a jungle thicket, the open air, a heap of straw. While he lives withdrawn like this, brahmins and householders from town and country come flocking to him. When they come flocking to him, he becomes infatuated, falls into greed, and turns back to luxury. This is called a teacher ruined by the teacher’s ruin. Bad, unwholesome dhammas strike him down: defiling, leading to renewed becoming, troubling, ripening in dissatisfaction, and leading to future birth, ageing, and death. This is how a teacher comes to ruin.

And how does a pupil come to ruin, Ānanda? A disciple of that same teacher, following the teacher’s example of seclusion, resorts to a secluded lodging: a forest, the root of a tree, a mountain, a ravine, a hillside cave, a charnel ground, a jungle thicket, the open air, a heap of straw. While he lives withdrawn like this, brahmins and householders from town and country come flocking to him. When they come flocking to him, he becomes infatuated, falls into greed, and turns back to luxury. This is called a pupil ruined by the pupil’s ruin. Bad, unwholesome dhammas strike him down: defiling, leading to renewed becoming, troubling, ripening in dissatisfaction, and leading to future birth, ageing, and death. This is how a pupil comes to ruin.

And how does someone who lives the spiritual life come to ruin, Ānanda? Ānanda, a Tathāgata arises in the world, the arahant, the fully awakened Buddha, accomplished in knowledge and conduct, holy, knower of the world, unsurpassed guide for those fit for training, teacher of gods and humans, awakened, blessed. He resorts to a secluded lodging: a forest, the root of a tree, a mountain, a ravine, a hillside cave, a charnel ground, a jungle thicket, the open air, a heap of straw. While he lives withdrawn like this, brahmins and householders from town and country come flocking to him. When they come flocking to him, he does not become infatuated, does not fall into greed, and does not turn back to luxury.

But a disciple of that same teacher, following the teacher’s example of seclusion, resorts to a secluded lodging: a forest, the root of a tree, a mountain, a ravine, a hillside cave, a charnel ground, a jungle thicket, the open air, a heap of straw. While he lives withdrawn like this, brahmins and householders from town and country come flocking to him. When they come flocking to him, he becomes infatuated, falls into greed, and turns back to luxury. This is called someone who lives the spiritual life ruined by the ruin of the spiritual life. Bad, unwholesome dhammas strike him down: defiling, leading to renewed becoming, troubling, ripening in dissatisfaction, and leading to future birth, ageing, and death. This is how someone who lives the spiritual life comes to ruin.

And here, Ānanda, the ruin of someone who lives the spiritual life has a more painful and more bitter result than the ruin of a teacher or the ruin of a pupil. It even leads to a downfall state.



As a Friend, Not an Enemy

So, Ānanda, treat me as a friend, not as an enemy. That will be for your welfare and satisfaction for a long time.

Ānanda, how do disciples treat the teacher as an enemy and not as a friend? Ānanda, out of sympathy, the teacher teaches the disciples the Dhamma, seeking their welfare, moved by sympathy: ‘This is for your welfare. This is for your satisfaction.’ His disciples do not want to listen. They do not lend an ear, they do not apply their hearts to understanding, and they turn away from the teacher’s instruction. This is how disciples treat the teacher as an enemy and not as a friend.

Ānanda, how do disciples treat the teacher as a friend and not as an enemy? Ānanda, out of sympathy, the teacher teaches the disciples the Dhamma, seeking their welfare, moved by sympathy: ‘This is for your welfare. This is for your satisfaction.’ His disciples want to listen. They lend an ear, they apply their hearts to understanding, and they do not turn away from the teacher’s instruction. This is how disciples treat the teacher as a friend and not as an enemy.

So, Ānanda, treat me as a friend, not as an enemy. That will be for your welfare and satisfaction for a long time.

I will not deal with you, Ānanda, the way a potter deals with clay that is raw and still damp. I will speak to you, Ānanda, correcting you again and again. I will speak to you, pressing you again and again. Whatever is sound will stand.”

That is what the Buddha said. Venerable Ānanda was glad and welcomed what the Buddha had said.

The second discourse is finished.
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Emptiness, Step by Step

MN 121, the Cūḷasuññata Sutta — set 3, Learning to Look at Your Own Mind
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Before you read

Ānanda reminds the Buddha that he once said, “These days I mostly dwell in emptiness,” and asks whether he heard it right. The Buddha says he did, and explains what he means.

He starts with the room they are sitting in. This mansion, he says, is empty of elephants and cattle, of gold and silver, of crowds of men and women. What is not empty is the community of monks. Emptiness here is always empty of something, and something always remains.

Then he lays out a gradual practice built on that pattern. Leave aside the village and the people, and attend only to the forest. What has dropped away is no longer disturbing you; what remains is a smaller disturbance. Then leave aside the forest for the earth, the earth for boundless space, and so on through ever subtler states, each time noticing what is now absent and what is still present.

At the last step even the subtlest state is seen as something put together and intended, and so impermanent. Seeing that, the heart is released, and all that remains is this living body with its senses.

It pairs naturally with MN 122, the longer discourse on emptiness.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in the Eastern Monastery, in Migāra’s Mother’s mansion.

Then in the late afternoon Venerable Ānanda came out of retreat, went to the Buddha, bowed, and sat down to one side. Seated there, he said to the Buddha:

“Bhante, at one time the Buddha was staying among the Sakyans, at their town of Nagaraka. There I heard and learned from the Buddha’s own mouth: ‘Ānanda, these days I mostly dwell in emptiness.’ I hope I heard that correctly, learned it correctly, attended to it correctly, and remembered it correctly?”

“Yes, Ānanda, you heard it correctly, learned it correctly, attended to it correctly, and remembered it correctly. Both before and now, I mostly dwell in emptiness.



The Recognition of the Forest

This mansion of Migāra’s Mother is empty of elephants, cattle, horses, and mares, empty of gold and silver, and empty of gatherings of men and women. There is only this that is not empty: the oneness that depends on the Saṅgha of bhikkhus. In the same way, Ānanda, a bhikkhu does not attend to the recognition of the village or to the recognition of people. They attend to the oneness that depends on the recognition of the forest. Their heart leaps forward into the recognition of the forest, becomes clear, settles, and commits to it.

They discern: ‘Whatever disturbances there would be dependent on the recognition of the village are not present here. Whatever disturbances there would be dependent on the recognition of people are not present here. There is only this much disturbance: the oneness that depends on the recognition of the forest.’

They discern: ‘This field of recognition is empty of the recognition of the village.’ They discern: ‘This field of recognition is empty of the recognition of people. There is only this that is not empty: the oneness that depends on the recognition of the forest.’ So they regard it as empty of whatever is not there, and of what remains they discern: ‘This is present.’

Ānanda, this too is how they come into emptiness genuinely, without distortion, and purely.



The Recognition of Earth

Then again, Ānanda, not attending to the recognition of people, not attending to the recognition of the forest, a bhikkhu attends to the oneness that depends on the recognition of earth. Their heart leaps forward into the recognition of earth, becomes clear, settles, and commits to it.

Just as a bull’s hide is stretched out with a hundred pegs until it is free of folds, in the same way, Ānanda, not attending to whatever on this earth is high or low, its rivers and ravines, its stumps and thorns, its mountains and uneven ground, a bhikkhu attends to the oneness that depends on the recognition of earth. Their heart leaps forward into the recognition of earth, becomes clear, settles, and commits to it.

They discern: ‘Whatever disturbances there would be dependent on the recognition of people are not present here. Whatever disturbances there would be dependent on the recognition of the forest are not present here. There is only this much disturbance: the oneness that depends on the recognition of earth.’

They discern: ‘This field of recognition is empty of the recognition of people.’ They discern: ‘This field of recognition is empty of the recognition of the forest. There is only this that is not empty: the oneness that depends on the recognition of earth.’ So they regard it as empty of whatever is not there, and of what remains they discern: ‘This is present.’

Ānanda, this too is how they come into emptiness genuinely, without distortion, and purely.



The Formless Spheres

Then again, Ānanda, not attending to the recognition of the forest, not attending to the recognition of earth, a bhikkhu attends to the oneness that depends on the recognition of the sphere of boundless space. Their heart leaps forward into the recognition of the sphere of boundless space, becomes clear, settles, and commits to it.

They discern: ‘Whatever disturbances there would be dependent on the recognition of the forest are not present here. Whatever disturbances there would be dependent on the recognition of earth are not present here. There is only this much disturbance: the oneness that depends on the recognition of the sphere of boundless space.’

They discern: ‘This field of recognition is empty of the recognition of the forest.’ They discern: ‘This field of recognition is empty of the recognition of earth. There is only this that is not empty: the oneness that depends on the recognition of the sphere of boundless space.’ So they regard it as empty of whatever is not there, and of what remains they discern: ‘This is present.’

Ānanda, this too is how they come into emptiness genuinely, without distortion, and purely.

Then again, Ānanda, not attending to the recognition of earth, not attending to the recognition of the sphere of boundless space, a bhikkhu attends to the oneness that depends on the recognition of the sphere of boundless knowing. Their heart leaps forward into the recognition of the sphere of boundless knowing, becomes clear, settles, and commits to it.

They discern: ‘Whatever disturbances there would be dependent on the recognition of earth are not present here. Whatever disturbances there would be dependent on the recognition of the sphere of boundless space are not present here. There is only this much disturbance: the oneness that depends on the recognition of the sphere of boundless knowing.’

They discern: ‘This field of recognition is empty of the recognition of earth.’ They discern: ‘This field of recognition is empty of the recognition of the sphere of boundless space. There is only this that is not empty: the oneness that depends on the recognition of the sphere of boundless knowing.’ So they regard it as empty of whatever is not there, and of what remains they discern: ‘This is present.’

Ānanda, this too is how they come into emptiness genuinely, without distortion, and purely.

Then again, Ānanda, not attending to the recognition of the sphere of boundless space, not attending to the recognition of the sphere of boundless knowing, a bhikkhu attends to the oneness that depends on the recognition of the sphere of nothingness. Their heart leaps forward into the recognition of the sphere of nothingness, becomes clear, settles, and commits to it.

They discern: ‘Whatever disturbances there would be dependent on the recognition of the sphere of boundless space are not present here. Whatever disturbances there would be dependent on the recognition of the sphere of boundless knowing are not present here. There is only this much disturbance: the oneness that depends on the recognition of the sphere of nothingness.’

They discern: ‘This field of recognition is empty of the recognition of the sphere of boundless space.’ They discern: ‘This field of recognition is empty of the recognition of the sphere of boundless knowing. There is only this that is not empty: the oneness that depends on the recognition of the sphere of nothingness.’ So they regard it as empty of whatever is not there, and of what remains they discern: ‘This is present.’

Ānanda, this too is how they come into emptiness genuinely, without distortion, and purely.

Then again, Ānanda, not attending to the recognition of the sphere of boundless knowing, not attending to the recognition of the sphere of nothingness, a bhikkhu attends to the oneness that depends on the recognition of the sphere of neither-recognition-nor-non-recognition. Their heart leaps forward into the recognition of the sphere of neither-recognition-nor-non-recognition, becomes clear, settles, and commits to it.

They discern: ‘Whatever disturbances there would be dependent on the recognition of the sphere of boundless knowing are not present here. Whatever disturbances there would be dependent on the recognition of the sphere of nothingness are not present here. There is only this much disturbance: the oneness that depends on the recognition of the sphere of neither-recognition-nor-non-recognition.’

They discern: ‘This field of recognition is empty of the recognition of the sphere of boundless knowing.’ They discern: ‘This field of recognition is empty of the recognition of the sphere of nothingness. There is only this that is not empty: the oneness that depends on the recognition of the sphere of neither-recognition-nor-non-recognition.’ So they regard it as empty of whatever is not there, and of what remains they discern: ‘This is present.’

Ānanda, this too is how they come into emptiness genuinely, without distortion, and purely.



The Signless Unification of Mind

Then again, Ānanda, not attending to the recognition of the sphere of nothingness, not attending to the recognition of the sphere of neither-recognition-nor-non-recognition, a bhikkhu attends to the oneness that depends on the signless unification of mind. Their heart leaps forward into the signless unification of mind, becomes clear, settles, and commits to it.

They discern: ‘Whatever disturbances there would be dependent on the recognition of the sphere of nothingness are not present here. Whatever disturbances there would be dependent on the recognition of the sphere of neither-recognition-nor-non-recognition are not present here. There is only this much disturbance: the six fields of experience that depend on this very body and are conditioned by life.’

They discern: ‘This field of recognition is empty of the recognition of the sphere of nothingness.’ They discern: ‘This field of recognition is empty of the recognition of the sphere of neither-recognition-nor-non-recognition. There is only this that is not empty: the six fields of experience that depend on this very body and are conditioned by life.’ So they regard it as empty of whatever is not there, and of what remains they discern: ‘This is present.’

Ānanda, this too is how they come into emptiness genuinely, without distortion, and purely.



The Release of the Heart

Then again, Ānanda, not attending to the recognition of the sphere of nothingness, not attending to the recognition of the sphere of neither-recognition-nor-non-recognition, a bhikkhu attends to the oneness that depends on the signless unification of mind. Their heart leaps forward into the signless unification of mind, becomes clear, settles, and commits to it.

They discern: ‘This signless unification of mind too is constructed and intended.’ They discern: ‘Whatever is constructed and intended is impermanent and subject to cessation.’

As they know and see like this, the heart is released from the sensual outflow, from the outflow of becoming, and from the outflow of ignorance. When it is released, there is the knowledge: ‘It is released.’ They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’

They discern: ‘Whatever disturbances there would be dependent on the sensual outflow are not present here. Whatever disturbances there would be dependent on the outflow of becoming are not present here. Whatever disturbances there would be dependent on the outflow of ignorance are not present here. There is only this much disturbance: the six fields of experience that depend on this very body and are conditioned by life.’

They discern: ‘This field of recognition is empty of the sensual outflow.’ They discern: ‘This field of recognition is empty of the outflow of becoming.’ They discern: ‘This field of recognition is empty of the outflow of ignorance. There is only this that is not empty: the six fields of experience that depend on this very body and are conditioned by life.’ So they regard it as empty of whatever is not there, and of what remains they discern: ‘This is present.’

Ānanda, this too is how they come into emptiness genuinely, without distortion, purely, and in the highest and unsurpassed way.



The Highest Emptiness

Ānanda, whatever samaṇas or brahmins in the past entered and remained in the pure, highest, unsurpassed emptiness, all of them entered and remained in this same pure, highest, unsurpassed emptiness.

Whatever samaṇas or brahmins in the future will enter and remain in the pure, highest, unsurpassed emptiness, all of them will enter and remain in this same pure, highest, unsurpassed emptiness.

Whatever samaṇas or brahmins at present enter and remain in the pure, highest, unsurpassed emptiness, all of them enter and remain in this same pure, highest, unsurpassed emptiness.

So, Ānanda, you should train like this: ‘We will enter and remain in the pure, highest, unsurpassed emptiness.’”

That is what the Buddha said. Venerable Ānanda was glad and welcomed what the Buddha had said.

The first discourse is finished.
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What Does a Renunciant Gain?

DN 2, the Sāmaññaphala Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 39 min · 6,955 words



Before you read

A king cannot sleep. It is a beautiful full-moon night and Ajātasattu wants to visit someone who might settle his mind. He has already put the same question to six other teachers and been given the runaround by every one: what does anyone actually get out of the renunciant life, here and now, that you could point to?

The Buddha answers by walking the whole path from the beginning — conduct, sense restraint, contentment, clearing the hindrances, the mental themes, and what lies past them — always in the form of a result the king could recognize as an answer to his question.

The ending is what stays with you. Ajātasattu had taken the throne by killing his father, and the text says plainly that but for that act he would have seen the path right there where he sat. It is the longest text on this site, and it reads like a story rather than a treatise.



Translation


The Moonlit Night

So I heard.

At one time the Buddha was staying near Rājagaha, in Jīvaka Komārabhacca’s Mango Grove, together with a large Saṅgha of 1,250 bhikkhus.

At that time it was the Komudī full moon, the fifteenth day of the fourth month, and King Ajātasattu of Magadha, son of the Videhan princess, was sitting upstairs in the royal palace surrounded by his ministers.

Then King Ajātasattu spoke from the heart:

“This moonlit night is so delightful, so beautiful, so glorious, so lovely. What ascetic or brahmin should I visit tonight, so that my mind might find peace?”

Each of the king’s ministers suggested a famous teacher:


	Pūraṇa Kassapa

	Makkhali Gosāla

	Ajita Kesakambalī

	Pakudha Kaccāyana

	Sañjaya Belaṭṭhiputta

	Nigaṇṭha Nātaputta



After each suggestion, the king remained silent.



Jīvaka’s Suggestion

At that time Jīvaka Komārabhacca was sitting silently nearby.

Then the king said to him, “My dear Jīvaka, why are you silent?”

“Great king, the Buddha, the arahant, the fully awakened Buddha, is staying in my mango grove together with a large Saṅgha of 1,250 bhikkhus. He has this good reputation:

‘That Blessed One is the arahant, the fully awakened Buddha, accomplished in knowledge and conduct, holy, knower of the world, unsurpassed guide for those fit for training, teacher of gods and humans, awakened, blessed.’

Let Your Majesty visit him. Perhaps in doing so your mind will find peace.”

“Well then, my dear Jīvaka, have the elephants prepared.”

“Yes, great king,” Jīvaka replied.

He had five hundred female elephants made ready, along with the king’s riding elephant, and informed the king when all was prepared.

Then King Ajātasattu had women mounted on each of the five hundred female elephants, while he mounted his own elephant. With attendants carrying torches, he set out from Rājagaha in full royal display toward Jīvaka’s Mango Grove.

But when he came near the grove, the king grew frightened, alarmed, and shaken.

He said to Jīvaka:

“My dear Jīvaka, I hope you are not deceiving me. I hope you are not betraying me. I hope you are not handing me over to my enemies. For how could there be no sound of coughing or throat-clearing, no noise at all, in such a large Saṅgha of 1,250 bhikkhus?”

“Do not be afraid, great king, do not be afraid. I am not deceiving you, betraying you, or handing you over to your enemies. Go forward, great king, go forward. Those are the lamps shining in the pavilion.”



Ajātasattu Meets the Buddha

The king rode his elephant as far as the ground allowed, then got down and approached the pavilion on foot.

At the door he asked Jīvaka, “My dear Jīvaka, where is the Buddha?”

“That is the Buddha, great king, that is the Buddha. He is sitting against the central pillar, facing east, in front of the Saṅgha.”

Then the king approached the Buddha and stood to one side. Looking over the Saṅgha of bhikkhus, so quiet, like a still and clear lake, he spoke from the heart:

“May my son, Prince Udāyibhadda, have such peace as this Saṅgha of bhikkhus enjoys now.”

“Has your mind gone to one you love, great king?”

“Bhante, I love my son, Prince Udāyibhadda. May he have such peace as this Saṅgha of bhikkhus enjoys now.”

Then the king bowed to the Buddha, raised joined palms toward the Saṅgha, and sat down to one side.



The Question

The king said:

“Bhante, I would like to ask the Buddha about a certain matter, if the Buddha would allow it.”

“Ask what you wish, great king.”

“Bhante, there are many kinds of work in the world, such as elephant-trainers, horsemen, charioteers, archers, standard-bearers, attendants, cooks, princes, warriors, bakers, barbers, bath attendants, garland-makers, dyers, embroiderers, basket-makers, potters, accountants, tally-keepers, and many other crafts besides. The people who follow those occupations enjoy a fruit of their work visible in this very life. By that they make themselves happy, and they make their parents, children, partners, friends, and companions happy. They also establish a gift to ascetics and brahmins, a wholesome offering that leads to heaven and ripens in happiness.

Can the Buddha point out a fruit of the ascetic life that is likewise visible in this very life?”

“Great king, do you remember asking this question of other ascetics and brahmins?”

“I do, bhante.”

“Then, great king, if you do not mind, tell me how they answered.”

“It is no trouble when the Buddha is sitting here.”

“Then speak, great king.”



The Teachers Ajātasattu Consulted


Pūraṇa Kassapa

“Bhante, once I approached Pūraṇa Kassapa, exchanged greetings with him, sat down to one side, and asked him this same question.

He said:

‘Great king, someone who acts does no evil in killing, cutting, mutilating, torturing, oppressing, frightening, stealing, breaking in, plundering, robbing the road, committing adultery, or lying. Even if someone were to turn all living beings on this earth into one heap of flesh with a razor-sharp wheel, no evil would come of it and no evil result. Even if someone were to go along the south bank of the Ganges killing and making others kill, cutting and making others cut, torturing and making others torture, no evil would come of it and no evil result. Even if someone were to go along the north bank of the Ganges giving and sacrificing and making others give and sacrifice, no merit would come of it and no result of merit. In giving, self-restraint, restraint, and truthfulness there is no merit and no result of merit.’

So when I asked Pūraṇa Kassapa about a fruit of the ascetic life visible in this very life, he answered with the doctrine of non-action. It was like someone answering with breadfruit when asked about a mango.

I thought: ‘How could someone like me rebuke an ascetic or brahmin living in my realm?’ So I neither approved nor rejected what Pūraṇa Kassapa said. Displeased, but without showing displeasure, neither accepting nor contradicting his words, I got up from my seat and left.”



Makkhali Gosāla

“Then I approached Makkhali Gosāla and asked him the same question.

He said:

’Great king, there is no cause and no condition for the corruption of beings. Beings are corrupted without cause and without condition. There is no cause and no condition for the purification of beings. Beings are purified without cause and without condition. There is no self-will, no other-will, no human strength or energy. All beings, all living creatures, all persons, all souls are helpless, powerless, and fixed by destiny, circumstance, and nature. They experience pleasure and pain through the six classes of rebirth.

The fool and the wise alike wander on through fixed rounds of births, deeds, realms, and great eons before they make an end of dissatisfaction. There is no such thing as: ‘By this conduct, observance, austerity, or spiritual practice I will ripen unripened kamma or wear away old kamma little by little.’ That cannot be. Pleasure and pain are allotted. There is no increase and no decrease, no better and no worse. It is like a ball of string that rolls away as it unravels. In the same way, the fool and the wise wander on and finally make an end of dissatisfaction.’

So when I asked Makkhali Gosāla about a fruit of the ascetic life visible in this very life, he answered with purification through wandering on. It was like someone answering with breadfruit when asked about a mango.

I neither approved nor rejected what he said. Displeased, but without showing displeasure, neither accepting nor contradicting his words, I got up from my seat and left.”



Ajita Kesakambalī

“Then I approached Ajita Kesakambalī and asked him the same question.

He said:

’Great king, there is no meaning in giving, sacrifice, or offerings. There is no fruit or result of good and bad actions. There is no afterlife. There is no mother or father in any meaningful sense. There are no beings reborn spontaneously. There is no ascetic or brahmin rightly practicing who can describe the afterlife after realizing it directly for themselves.

This person is made up of the four principal states. At death, the earth in the body returns to earth, the water to water, the fire to fire, and the air to air. The faculties vanish into space. Four men carry the corpse away on a bier. Their footprints show the way to the cremation ground. The bones are bleached, and offerings end in ashes. Giving is the doctrine of fools. Those who affirm a positive doctrine speak only empty, false nonsense. When the body breaks up, both the fool and the wise are annihilated and destroyed. After death they do not exist.’

So when I asked Ajita Kesakambalī about a fruit of the ascetic life visible in this very life, he answered with annihilationism. It was like someone answering with breadfruit when asked about a mango.

I neither approved nor rejected what he said. Displeased, but without showing displeasure, neither accepting nor contradicting his words, I got up from my seat and left.”



Pakudha Kaccāyana

“Then I approached Pakudha Kaccāyana and asked him the same question.

He said:

’Great king, there are these seven substances that are unmade, unfashioned, not created, without a creator, barren, steady like a mountain peak, fixed like a pillar. They do not move, change, or obstruct one another. They cannot make pleasure, pain, or both pleasure and pain for one another. What seven? The substances of earth, water, fire, air, pleasure, pain, and soul as the seventh.

No one kills or causes killing. No one hears or causes hearing. No one understands or causes understanding. If someone cuts off another’s head with a sharp sword, no one takes a life. The sword only passes through the gap between the seven substances.’

So when I asked Pakudha Kaccāyana about a fruit of the ascetic life visible in this very life, he answered with something else entirely. It was like someone answering with breadfruit when asked about a mango.

I neither approved nor rejected what he said. Displeased, but without showing displeasure, neither accepting nor contradicting his words, I got up from my seat and left.”



Nigaṇṭha Nātaputta

“Then I approached Nigaṇṭha Nātaputta and asked him the same question.

He said:

‘Great king, consider a Nigaṇṭha restrained by a fourfold restraint. And how is a Nigaṇṭha restrained by a fourfold restraint? They are restrained in all that should be restrained, bridled in all that should be bridled, washed of evil in all that should be washed, and checked in all that should be checked. When restrained by this fourfold restraint, they are called knotless, self-mastered, self-controlled, and steadfast.’

So when I asked Nigaṇṭha Nātaputta about a fruit of the ascetic life visible in this very life, he answered with the fourfold restraint. It was like someone answering with breadfruit when asked about a mango.

I neither approved nor rejected what he said. Displeased, but without showing displeasure, neither accepting nor contradicting his words, I got up from my seat and left.”



Sañjaya Belaṭṭhiputta

“Then I approached Sañjaya Belaṭṭhiputta and asked him the same question.

He said:

’If you ask me whether there is another world, if I thought it were so I would say so. But I do not say it is so. I do not say it is otherwise. I do not say it is not so. I do not say it is not not so.

The same applies if you ask whether there is no other world, whether there both is and is not another world, or whether there neither is nor is not another world; whether there are beings spontaneously reborn, whether there are not, both are and are not, or neither are nor are not; whether there is a fruit and result of good and bad deeds, whether there is not, whether there both is and is not, or whether there neither is nor is not; and whether a Tathāgata exists after death, does not exist, both exists and does not exist, or neither exists nor does not exist after death. If I thought any of these were so, I would say so. But I do not say it is so, otherwise, not so, or not not so.’

So when I asked Sañjaya Belaṭṭhiputta about a fruit of the ascetic life visible in this very life, he answered with evasive uncertainty. It was like someone answering with breadfruit when asked about a mango.

I thought: ‘This is the most foolish and stupid of all these ascetics and brahmins. How could he answer with evasive uncertainty when asked about a fruit of the ascetic life visible in this very life?’

Still, I neither approved nor rejected what he said. Displeased, but without showing displeasure, neither accepting nor contradicting his words, I got up from my seat and left.

So now, bhante, I ask the Buddha the same question.”




The First Fruit of the Ascetic Life

“Great king, I can point out a fruit of the ascetic life visible in this very life.

But first I will ask you a question, and answer as you think fit.

What do you think, great king? Suppose you had a servant, a worker, who rose before you, lay down after you, was obedient, pleasant in conduct, courteous in speech, and watched your face for orders.

Suppose that servant were to think: ‘The result of good actions is truly astonishing. For King Ajātasattu is a human being, and so am I. Yet he enjoys himself supplied with the five kinds of sensual stimulation like a god, while I am his servant, his worker, rising before him and lying down after him, obedient, pleasant, courteous, and watching his face for orders. Why don’t I do good and shave off hair and beard, put on ocher robes, and go forth from the lay life to homelessness?’

After some time, suppose that is exactly what he does. Once he has gone forth, he lives restrained in body, speech, and mind, content with nothing more than robes and almsfood, delighting in seclusion.

If your men reported this to you, would you say: ‘Bring that man back to me. Let him once more be my servant and worker’?”

“No, bhante. Rather, I would bow to him, rise for him, offer him a seat, and invite him to accept robes, almsfood, lodgings, and medicines and supplies for the sick. I would arrange for his lawful guarding and protection.”

“What do you think, great king? If this is so, is there a fruit of the ascetic life visible in this very life or not?”

“Clearly there is, bhante.”

“This is the first fruit of the ascetic life visible in this very life that I point out to you.”



The Second Fruit of the Ascetic Life

“Can the Buddha point out another fruit of the ascetic life visible in this very life?”

“I can, great king.

Again, suppose there were a farmer or householder, a hard worker, someone who built up wealth. Suppose that person were to think: ‘The result of good actions is truly astonishing. For King Ajātasattu is a human being, and so am I. Yet he enjoys himself supplied with the five kinds of sensual stimulation like a god, while I am a farmer or householder, a hard worker building up wealth. Why don’t I shave off hair and beard, put on ocher robes, and go forth from the lay life to homelessness?’

After some time, suppose that person gives up a small or great fortune, gives up a small or great circle of relatives, shaves off hair and beard, puts on ocher robes, and goes forth from the lay life to homelessness. Once they have gone forth, they live restrained in body, speech, and mind, content with nothing more than robes and almsfood, delighting in seclusion.

If your men reported this to you, would you say: ‘Bring that person back to me. Let them once more be a householder, working hard and building up wealth’?”

“No, bhante. Rather, I would bow to them, rise for them, offer them a seat, and invite them to accept robes, almsfood, lodgings, and medicines and supplies for the sick. I would arrange lawful guarding and protection.”

“What do you think, great king? If this is so, is there a fruit of the ascetic life visible in this very life or not?”

“Clearly there is, bhante.”

“This is the second fruit of the ascetic life visible in this very life that I point out to you.”



The Higher Fruits

“But, bhante, is there a fruit of the ascetic life visible in this very life that is better and finer than these?”

“I can point that out, great king. Listen carefully, attend well, and I will speak.”

“Yes, bhante,” the king replied.

The Buddha said this:

“Great king, a Tathāgata arises in the world, the arahant, the fully awakened Buddha, accomplished in knowledge and conduct, holy, knower of the world, unsurpassed guide for those fit for training, teacher of gods and humans, awakened, blessed.

He has realized with direct knowledge this world, with its gods, Māras, and Brahmās, this generation with its ascetics and brahmins, rulers and people, and he makes it known to others. He teaches a Dhamma that is good in the beginning, good in the middle, and good in the end, meaningful and well-phrased. He reveals a spiritual life that is completely full and pure.

A householder, a householder’s child, or someone born in a good family hears that Dhamma. Hearing it, they gain confidence in the Tathāgata and reflect:

‘Life at home is crowded and dusty. Going forth is wide open. It is not easy for someone living at home to live the spiritual life utterly full and pure, as if polished like a shell. Why don’t I shave off hair and beard, put on ocher robes, and go forth from the lay life to homelessness?’

After some time, they give up a small or great fortune, give up a small or great circle of relatives, shave off hair and beard, put on ocher robes, and go forth from the lay life to homelessness.

Once gone forth, they live restrained by restraint in the pātimokkha, of good conduct and proper resort, seeing danger in the slightest fault, training by undertaking the training rules. They act skillfully by body and speech, are purified in livelihood, are accomplished in conduct, guard the faculties, have remembering and clear knowing, and are content.



Conduct

And how is a bhikkhu accomplished in conduct, great king?

They live like this:


	They give up killing living beings. They set aside rod and sword and live scrupulously and kindly, full of sympathy for all living beings.

	They give up taking what is not given. They take only what is given, expect only what is given, and live cleanly, without stealing.

	They give up unchaste conduct. They live the celibate life, set apart, avoiding sexual activity.

	They give up false speech. They speak truth, hold to truth, remain reliable and dependable, and do not deceive the world.

	They give up divisive speech. They do not repeat in one place what they heard elsewhere to create division. Instead, they reconcile the divided, support the united, delight in harmony, love harmony, and speak words that make harmony.

	They give up harsh speech. They speak words that are gentle, pleasing to the ear, affectionate, going to the heart, courteous, agreeable, and liked by many.

	They give up idle chatter. At the proper time, they speak what is true, beneficial, and in line with the Dhamma and training: words worth treasuring, timely, measured, and useful.



They refrain from:


	injuring seeds and plants

	eating at the wrong time, taking one meal a day and not eating at night

	seeing shows of dancing, singing, and music

	adornment with garlands, scents, and makeup

	high and luxurious beds

	accepting gold and money

	accepting raw grain, raw meat, women and girls, male and female servants, goats and sheep, chickens and pigs, elephants, cattle, horses and mares, or fields and land

	running errands and carrying messages

	buying and selling

	falsifying weights, metals, and measures

	bribery, fraud, cheating, and trickery

	mutilation, killing, capture, banditry, plunder, and violence



This is the shorter section on conduct.

A bhikkhu also refrains from further kinds of behavior that others still engage in while living on food given in faith:


	injuring plants and seeds of all kinds

	storing up food, drink, clothes, vehicles, bedding, scents, and fleshly goods for personal use

	watching entertainments such as dances, songs, music, performances, storytellers, acrobatics, corpse-worker displays, and contests of animals, fighters, and troops

	games and gambling that breed negligence

	high and luxurious bedding of many elaborate kinds

	beautifying and adorning the body with ointments, mirrors, ornaments, perfumes, jewelry, parasols, fine sandals, and decorated cloth

	low talk about kings, ministers, armies, food, drink, clothes, beds, families, villages, towns, cities, lands, women, heroes, the dead, gossip, tales of land and sea, and rebirth here or there

	arguments and debating talk of the sort that tries to trap and defeat others

	errands and messages for rulers, ministers, nobles, brahmins, householders, and princes

	fawning, flattering, hinting, belittling, and using material things to pursue more material things



This is the middle section on conduct.

A bhikkhu also refrains from wrong livelihood through low arts and low lore, such as:


	augury, omen-reading, interpreting portents and dreams, reading bodily marks, mouse-chewed cloth, and sacrificial signs

	spells, exorcisms, snake-magic, poison lore, and predictions based on wild animals

	reading marks on gems, cloth, weapons, people, servants, and animals

	predictions of war, victory, defeat, eclipses, celestial events, earthquakes, storms, rain, drought, abundance, famine, safety, danger, sickness, and health

	calculating, accounting, poetry, and cosmology used as livelihood

	marriage arrangements, divorces, wedding rites, charms, tongue-binding, jaw-locking, hand-charms, ear-charms, mirror-oracles, girl-oracles, spirit-oracles, worship of the sun, rituals for luck, and fire rites

	propitiation rites, wish-granting rites, rites for ghosts, the earth, rain, settlements, and house consecrations

	medical and surgical practice as livelihood, including purgatives, emetics, expectorants, oils, salves, eye-medicines, nasal treatment, needle and scalpel work, children’s remedies, roots, and herbal bandages



Seeing no danger anywhere in this ethical restraint, a bhikkhu experiences blameless ease within. That is how a bhikkhu is accomplished in conduct.



Guarding the Faculties

And how does a bhikkhu guard the faculties?

When seeing a visible form with the eye, they do not get caught up in its features and details. If the eye-faculty were left unguarded, harmful and unwholesome states of coveting and distress would flood in. So they practice restraint, guard the eye-faculty, and keep it restrained.

The same applies when hearing a sound with the ear, smelling an odor with the nose, tasting a flavor with the tongue, experiencing a touch with the body, and knowing a dhamma with the mind.

When they have this noble guarding of the faculties, they experience unsullied ease within. That is how a bhikkhu guards the faculties.



Remembering and Clear Knowing

And how does a bhikkhu have remembering and clear knowing?

They act with clear knowing when going forward and coming back, when looking ahead and looking away, when bending and stretching, when carrying outer robe, bowl, and robes, when eating, drinking, chewing, and tasting, when urinating and defecating, when walking, standing, sitting, falling asleep, waking, speaking, and keeping silent.

That is how a bhikkhu has remembering and clear knowing.



Contentment

And how is a bhikkhu content?

They are content with robes to protect the body and with almsfood to support the belly. Wherever they go, they set out taking only these along.

It is like a bird: wherever it flies, it goes carrying only its wings.

In the same way, a bhikkhu is content with robes to protect the body and with almsfood to support the belly. Wherever they go, they set out taking only these along.

That is how a bhikkhu is content.



Clearing the Five Hindrances

When a bhikkhu has this full range of noble conduct, this noble guarding of the faculties, this noble remembering and clear knowing, and this noble contentment, they resort to a secluded lodging: the wilderness, the root of a tree, a mountain, a ravine, a hillside cave, a charnel ground, a forest thicket, the open air, or a heap of straw.

After returning from almsround, after the meal, they sit down cross-legged, keep the body upright, and establish remembering in front of them.

Giving up coveting for the world, they stay with a mind free of coveting, cleansing the mind of coveting.

Giving up ill will and malice, they stay with a mind free of ill will, full of sympathy for all living beings, cleansing the mind of ill will.

Giving up dullness and drowsiness, they stay free from dullness and drowsiness, perceiving light, remembering and clearly knowing, cleansing the mind of dullness and drowsiness.

Giving up agitation and regret, they stay unagitated, inwardly at peace, cleansing the mind of agitation and regret.

Giving up doubt, they live as someone who has crossed beyond doubt, no longer uncertain about wholesome qualities, cleansing the mind of doubt.

As long as these five hindrances have not been abandoned within, a bhikkhu regards them as:


	a debt

	a disease

	a prison

	slavery

	a desert crossing



But when these five hindrances have been abandoned within, a bhikkhu regards that as:


	freedom from debt

	good health

	release from prison

	freedom

	a place of safety



Seeing that the hindrances have been abandoned, gladness arises. For someone who is glad, rejoicing arises. When the mind is rejoicing, the body becomes calm. When the body is calm, they feel ease. Feeling ease, the mind becomes mentally unified.



The First Mental Theme

Quite secluded from sensuality, secluded from unwholesome dhammas, a bhikkhu enters and remains in the first mental theme, with thinking and pondering, with rejoicing and satisfaction born of seclusion.

They drench, steep, fill, and suffuse this very body with rejoicing and satisfaction born of seclusion, so that no part of the whole body remains untouched by rejoicing and satisfaction born of seclusion.

It is like a skilled bath attendant or apprentice who would pour bath powder into a bronze bowl and knead it, sprinkling it little by little with water, until the ball of bath powder was soaked and saturated inside and out, yet not dripping.

In the same way, a bhikkhu drenches, steeps, fills, and suffuses this very body with rejoicing and satisfaction born of seclusion.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



The Second Mental Theme

With the subsiding of thinking and pondering, with inner clarity and singleness of mind, a bhikkhu enters and remains in the second mental theme, without thinking and pondering, with rejoicing and satisfaction born of unification.

They drench, steep, fill, and suffuse this very body with rejoicing and satisfaction born of unification, so that no part of the whole body remains untouched by rejoicing and satisfaction born of unification.

It is like a deep lake fed by spring water, with no inlet from east, west, north, or south, and with the heavens not sending rain from time to time; yet the stream of cool water welling up inside the lake drenches, steeps, fills, and suffuses it, so that no part of the whole lake remains untouched by cool water.

In the same way, a bhikkhu drenches, steeps, fills, and suffuses this very body with rejoicing and satisfaction born of unification.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



The Third Mental Theme

With the fading of rejoicing, a bhikkhu remains in dynamic balance, remembering and clearly knowing, and experiences ease in the body. They enter and remain in the third mental theme, of which the noble ones say: ‘One of dynamic balance and remembering stays at ease.’

They drench, steep, fill, and suffuse this very body with satisfaction free of rejoicing, so that no part of the whole body remains untouched by satisfaction free of rejoicing.

It is like a pool of blue, red, or white lotuses. Some lotuses are born and grow in the water without rising above it, and from tip to root they are drenched, steeped, filled, and suffused by cool water, so that no part of them remains untouched by cool water.

In the same way, a bhikkhu drenches, steeps, fills, and suffuses this very body with satisfaction free of rejoicing.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



The Fourth Mental Theme

With the abandoning of ease and discomfort, and with the earlier ending of gladness and sadness, a bhikkhu enters and remains in the fourth mental theme, without discomfort and without ease, purified by dynamic balance and remembering.

They sit suffusing this very body with a pure and bright mind, so that no part of the whole body remains untouched by a pure and bright mind.

It is like a person sitting wrapped from head to foot in a white cloth, so that no part of the whole body remains uncovered by the white cloth.

In the same way, a bhikkhu sits suffusing this very body with a pure and bright mind.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



Knowledge and Seeing

When the mind is mentally unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, a bhikkhu turns it toward knowledge and seeing.

They understand: ‘This body of mine is form, made of the four principal states, produced by mother and father, built up from rice and porridge, liable to impermanence, wearing away, erosion, breaking, and destruction. And this knowing of mine is supported here and tied to it.’

It is like a beryl gem, beautiful, eight-faceted, well-worked, transparent, clear, and flawless, strung with a blue, yellow, red, white, or brown thread. A person with clear sight, taking it in hand and examining it, would know: ‘This is a beautiful beryl gem, eight-faceted, well-worked, transparent, clear, and flawless, strung with a blue, yellow, red, white, or brown thread.’

In the same way, a bhikkhu understands this body and this knowing as they really are.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



A Mind-Made Body

When the mind is mentally unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, a bhikkhu turns it toward creating a mind-made body.

From this body they create another body, formed, mind-made, complete in all its larger and smaller limbs, lacking no faculty.

It is like drawing:


	a reed from its sheath

	a sword from its scabbard

	a snake from its slough



In each case they can see that the two are different, and that they have been drawn out from the other.

In the same way, from this body they create another body, formed, mind-made, complete in all its larger and smaller limbs, lacking no faculty.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



Psychic Powers

When the mind is mentally unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, a bhikkhu turns it toward psychic power.

They wield many kinds of psychic power:


	becoming one from many, and many from one

	appearing and disappearing

	going unhindered through walls, ramparts, and mountains as if through space

	diving in and out of the earth as if it were water

	walking on water as if it were land

	flying cross-legged through the sky like a bird

	touching and stroking the sun and moon with the hand, so mighty and powerful

	exercising mastery with the body as far as the Brahmā worlds



It is like a skilled potter with well-prepared clay, a skilled ivory-worker with well-prepared ivory, or a skilled goldsmith with well-prepared gold: each could make from the material whatever kind of item they wished.

In the same way, a bhikkhu wields many kinds of psychic power.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



The Divine Ear

When the mind is mentally unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, a bhikkhu turns it toward the divine ear.

With the divine ear, purified and beyond the human, they hear both kinds of sounds, human and divine, whether far or near.

It is like a traveler on the road who hears the sound of drums, clay drums, horns, kettledrums, and tom-toms, and knows: ‘That is the sound of drums, that is the sound of clay drums, that is the sound of horns, kettledrums, and tom-toms.’

In the same way, a bhikkhu hears both kinds of sounds, human and divine, whether far or near.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



Knowing Others’ Minds

When the mind is mentally unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, a bhikkhu turns it toward encompassing the minds of others.

They encompass the minds of other beings and individuals with their own mind, and they understand:


	mind with passion as mind with passion, and mind without passion as mind without passion

	mind with aversion as mind with aversion, and mind without aversion as mind without aversion

	mind with delusion as mind with delusion, and mind without delusion as mind without delusion

	contracted mind as contracted mind, and distracted mind as distracted mind

	expansive mind as expansive mind, and unexpansive mind as unexpansive mind

	surpassable mind as surpassable mind, and unsurpassable mind as unsurpassable mind

	mentally unified mind as mentally unified mind, and ununified mind as ununified mind

	freed mind as freed mind, and unfreed mind as unfreed mind



It is like a young woman or man, youthful and fond of adornment, examining their own face in a bright mirror or a clear bowl of water. If there were a blemish, they would know: ‘There is a blemish in me.’ If there were no blemish, they would know: ‘There is no blemish in me.’

In the same way, a bhikkhu understands the minds of other beings and individuals after encompassing them with their own mind.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



Recollecting Past Lives

When the mind is mentally unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, a bhikkhu turns it toward recollecting past lives.

They recollect many kinds of past lives: one birth, two births, three births, four, five, ten, twenty, thirty, forty, fifty, a hundred, a thousand, a hundred thousand; many eons of world-contraction, many eons of world-expansion, many eons of world-contraction and expansion.

They remember: ‘There I was named this, of such a clan, with such an appearance; that was my food, that was how I experienced pleasure and pain, that was the span of my life. Passing away from there, I was reborn elsewhere. There too I was named this, of such a clan, with such an appearance; that was my food, that was how I experienced pleasure and pain, that was the span of my life. Passing away from there, I was reborn here.’

That is how they recollect many kinds of past lives, with aspects and particulars.

It is like a person who goes from their own village to another village, from that village to still another village, and from there returns home, later thinking: ‘I went from my village to that village. There I stood like this, sat like that, spoke like this, kept silent like that. From there I went to another village. There too I stood like this, sat like that, spoke like this, kept silent like that. From there I returned home.’

In the same way, a bhikkhu recollects many kinds of past lives, with aspects and particulars.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



The Divine Eye

When the mind is mentally unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, a bhikkhu turns it toward the knowledge of the passing away and reappearance of beings.

With the purified divine eye, beyond the human, they see beings passing away and reappearing, low and high, beautiful and ugly, in good destinations and bad destinations. They understand beings as moving on according to their kamma:

’These beings did bad things by body, speech, and mind. They criticized the noble ones, held wrong view, and acted from wrong view. When the body broke up, after death, they were reborn in a plane of loss, a bad destination, the underworld, hell.

But these beings did good things by body, speech, and mind. They did not criticize the noble ones, held right view, and acted from right view. When the body broke up, after death, they were reborn in a good destination, a heavenly world.’

So, with the purified divine eye, beyond the human, they see beings passing away and reappearing, low and high, beautiful and ugly, in good destinations and bad destinations, understanding them as moving on according to their kamma.

It is like a person with clear eyesight standing in an upper hall at a crossroads, seeing people entering a house, leaving it, walking along the roads, and sitting in the square, and knowing exactly what they are doing.

In the same way, a bhikkhu sees beings passing away and reappearing according to their kamma.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones.



The Wearing Away of the Outflows

When the mind is mentally unified like this, purified, bright, stainless, free from corruption, pliable, workable, steady, and unshakable, a bhikkhu turns it toward the knowledge of the wearing away of the outflows.

They directly understand as it really is:


	This is dissatisfaction.

	This is the origin of dissatisfaction.

	This is the quenching of dissatisfaction.

	This is how to quench dissatisfaction again.



They directly understand as it really is:


	These are the outflows.

	This is the origin of the outflows.

	This is the quenching of the outflows.

	This is how to quench the outflows again.



Knowing and seeing like this, the mind is freed from the outflow of sensuality, the outflow of becoming, and the outflow of ignorance.

When it is freed, there comes the knowledge: ‘It is freed.’

They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’

It is like a mountain lake, transparent, clear, and stainless. A person with clear eyesight standing on the shore would see shells, gravel, and schools of fish swimming or staying still, and would know exactly what is there.

In the same way, a bhikkhu directly understands the wearing away of the outflows.

Great king, this too is a fruit of the ascetic life visible in this very life, better and finer than the former ones. And there is no other fruit of the ascetic life visible in this very life better or finer than this.”



Ajātasattu Takes Refuge

When the Buddha had spoken, King Ajātasattu said:

“Excellent, bhante! Excellent, bhante!

Just as if someone were to set upright what had been overturned, reveal what was hidden, point out the way to someone who was lost, or hold up an oil lamp in the dark so that those with eyes could see forms, so too the Buddha has made the Dhamma clear in many ways.

I go for refuge to the Buddha, to the Dhamma, and to the Saṅgha of bhikkhus. May the Buddha remember me as a lay follower gone for refuge from this day for life.

I transgressed, bhante. It was foolish, stupid, and unwholesome of me to kill my father, a just and principled king, for the sake of sovereignty. May the Buddha accept that transgression as a transgression, so that I may show restraint in the future.”

“Indeed, great king, you transgressed. It was foolish, stupid, and unwholesome of you to kill your father, a just and principled king, for the sake of sovereignty.

But since you have seen your transgression as a transgression and have dealt with it in line with the Dhamma, I accept it.

For growth in the discipline of the noble ones is this: to see a transgression as a transgression, to deal with it in line with the Dhamma, and to undertake restraint for the future.”

Then the king said:

“Now, bhante, we will go. We have many duties and much to do.”

“Go then, great king, when you think it is time.”

Then King Ajātasattu, delighted and approving of what the Buddha had said, rose from his seat, bowed to the Buddha, and respectfully circled him with his right side before leaving.



The Buddha’s Final Remark

Soon after the king had left, the Buddha addressed the bhikkhus:

“The king is broken, bhikkhus. The king is ruined. If he had not killed his father, a just and principled king, then in that very seat the dustless, stainless Dhamma-eye would have arisen in him.”

That is what the Buddha said. The bhikkhus were glad and welcomed what the Buddha had said.
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Ten Recognitions for a Sick Monk

AN 10.60, the Girimānanda Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 9 min · 1,456 words



Before you read

Girimānanda is gravely ill. Ānanda asks the Buddha to go and visit him. The Buddha does not go — instead he teaches Ānanda ten things to recognize, and sends him to recite them at the bedside.

They run through impermanence, not-self, the body’s unattractiveness, danger, letting go, fading, quenching, disenchantment with the whole world, and the breath.

The text says the illness subsided on the spot. However you take that, this is the most directly consoling piece in the collection, and the only one built entirely around someone too sick to practice as usual.



Translation


The Setting

So I have heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery.

At that time Venerable Girimānanda was sick, in pain, gravely ill.

Then Venerable Ānanda went to the Buddha, bowed, and sat to one side. Sitting to one side, Venerable Ānanda said this to the Buddha:

“Bhante, Venerable Girimānanda is sick, in pain, gravely ill. It would be good, Bhante, if the Buddha would go to Venerable Girimānanda out of compassion.”

“Ānanda, if you were to recite to the bhikkhu Girimānanda these ten recognitions, it is possible that after hearing the ten recognitions his illness would subside on the spot.



The Ten Recognitions

What ten?

The recognition of impermanence, the recognition of not-self, the recognition of unattractiveness, the recognition of drawbacks, the recognition through abandoning, the recognition of fading, the recognition of quenching, the recognition of no delight in the whole world, the recognition of no desire for all that is put together, and the remembering of in-and-out breathing.

1. Recognition of Impermanence

And what is the recognition of impermanence, Ānanda?

Ānanda, a bhikkhu has gone to a wilderness, to the root of a tree, or to an empty dwelling, and reflects like this:

‘Form is impermanent, felt experience is impermanent, recognition is impermanent, what is put together is impermanent, knowing is impermanent.’

They remain observing impermanence in the five clung-to heaps.

Ānanda, this is called the recognition of impermanence.

2. Recognition of Not-Self

And what is the recognition of not-self, Ānanda?

Ānanda, a bhikkhu has gone to a wilderness, to the root of a tree, or to an empty dwelling, and reflects like this:

‘The eye is not-self, sights are not-self, the ear is not-self, sounds are not-self, the nose is not-self, smells are not-self, the tongue is not-self, tastes are not-self, the body is not-self, touches are not-self, the thinking mind is not-self, ideas are not-self.’

They remain observing not-self in the six inner and outer sense fields.

Ānanda, this is called the recognition of not-self.

3. Recognizing What Is Unattractive

And what does it mean to recognize what is unattractive, Ānanda?

Ānanda, a bhikkhu examines this very body upward from the soles of the feet and downward from the tips of the hair, enclosed by skin, full of many kinds of impurity:

‘In this body there are head hair, body hair, nails, teeth, skin; flesh, sinews, bones, bone marrow, kidneys; heart, liver, pleura, spleen, lungs; intestines, mesentery, undigested food, feces; bile, phlegm, pus, blood, sweat, fat; tears, grease, saliva, snot, fluid of the joints, urine.’

They remain observing unattractiveness in this body.

Ānanda, this is what it means to recognize what is unattractive.

4. Recognition of Drawbacks

And what is the recognition of drawbacks, Ānanda?

Ānanda, a bhikkhu has gone to a wilderness, to the root of a tree, or to an empty dwelling, and reflects like this:

‘This body has much hardship and many drawbacks. For from this body many kinds of illness arise, namely: diseases of the eye, ear, nose, tongue, body, head, outer ear, mouth, teeth, and lips; cough, asthma, catarrh, fever, stomach ache, fainting, dysentery, colic, cholera; leprosy, boils, eczema, tuberculosis, epilepsy, ringworm, itch, scabs, smallpox, scabies; hemorrhage, diabetes, piles, sores, and ulcers; afflictions arising from bile, from phlegm, from wind, and from their combination; afflictions caused by changes in the weather, by self-neglect, by exertion, and by the ripening of past actions; cold, heat, hunger, thirst, defecation, and urination.’

They remain observing drawbacks in this body.

Ānanda, this is called the recognition of drawbacks.

5. Recognition Through Abandoning

And what is the recognition through abandoning, Ānanda?

Ānanda, a bhikkhu does not tolerate a sensual thought that has arisen — they abandon it, expel it, bring it to an end, and bring it to non-existence. They do not tolerate an aversive thought that has arisen — they abandon it, expel it, bring it to an end, and bring it to non-existence. They do not tolerate a cruel thought that has arisen — they abandon it, expel it, bring it to an end, and bring it to non-existence. They do not tolerate any bad, unskillful quality that has arisen — they abandon it, expel it, bring it to an end, and bring it to non-existence.

Ānanda, this is called the recognition through abandoning.

6. Recognition of Fading

And what is the recognition of fading, Ānanda?

Ānanda, a bhikkhu has gone to a wilderness, to the root of a tree, or to an empty dwelling, and reflects like this:

‘This is peaceful, this is sublime — namely, the stilling of all that is put together, the relinquishing of all acquisitions, the destruction of ignorant wanting, fading, nibbāna.’

Ānanda, this is called the recognition of fading.

7. Recognition of Quenching

And what is the recognition of quenching, Ānanda?

Ānanda, a bhikkhu has gone to a wilderness, to the root of a tree, or to an empty dwelling, and reflects like this:

‘This is peaceful, this is sublime — namely, the stilling of all that is put together, the relinquishing of all acquisitions, the destruction of ignorant wanting, quenching, nibbāna.’

Ānanda, this is called the recognition of quenching.

8. Recognition of No Delight in the Whole World

And what is the recognition of no delight in the whole world, Ānanda?

Ānanda, a bhikkhu lives giving up and not grasping whatever clinging, mental fixation, insistence, and underlying tendencies there are in the world.

Ānanda, this is called the recognition of no delight in the whole world.

9. Recognition of No Desire for All That Is Put Together

And what is the recognition of no desire for all that is put together, Ānanda?

Ānanda, a bhikkhu is horrified, repelled, and disgusted by all that is put together.

Ānanda, this is called the recognition of no desire for all that is put together.

10. Remembering of In-and-Out Breathing

And what is the remembering of in-and-out breathing, Ānanda?

Ānanda, a bhikkhu has gone to a wilderness, to the root of a tree, or to an empty dwelling, sits down cross-legged, sets their body upright, and establishes remembering before them.

With remembering alone they breathe in; with remembering alone they breathe out.

Breathing in long, they know: ‘I am breathing in long.’ Breathing out long, they know: ‘I am breathing out long.’

Breathing in short, they know: ‘I am breathing in short.’ Breathing out short, they know: ‘I am breathing out short.’

They train like this: ‘I will breathe in experiencing the whole body.’ They train like this: ‘I will breathe out experiencing the whole body.’

They train like this: ‘I will breathe in stilling the bodily putting-together.’ They train like this: ‘I will breathe out stilling the bodily putting-together.’

They train like this: ‘I will breathe in experiencing rejoicing.’ They train like this: ‘I will breathe out experiencing rejoicing.’

They train like this: ‘I will breathe in experiencing happiness.’ They train like this: ‘I will breathe out experiencing happiness.’

They train like this: ‘I will breathe in experiencing the mental putting-together.’ They train like this: ‘I will breathe out experiencing the mental putting-together.’

They train like this: ‘I will breathe in stilling the mental putting-together.’ They train like this: ‘I will breathe out stilling the mental putting-together.’

They train like this: ‘I will breathe in experiencing the heart.’ They train like this: ‘I will breathe out experiencing the heart.’

They train like this: ‘I will breathe in gladdening the heart.’ They train like this: ‘I will breathe out gladdening the heart.’

They train like this: ‘I will breathe in unifying the heart.’ They train like this: ‘I will breathe out unifying the heart.’

They train like this: ‘I will breathe in releasing the heart.’ They train like this: ‘I will breathe out releasing the heart.’

They train like this: ‘I will breathe in observing impermanence.’ They train like this: ‘I will breathe out observing impermanence.’

They train like this: ‘I will breathe in observing fading.’ They train like this: ‘I will breathe out observing fading.’

They train like this: ‘I will breathe in observing quenching.’ They train like this: ‘I will breathe out observing quenching.’

They train like this: ‘I will breathe in observing letting go.’ They train like this: ‘I will breathe out observing letting go.’

Ānanda, this is called the remembering of in-and-out breathing.



The Outcome

If you were to recite to the bhikkhu Girimānanda these ten recognitions, it is possible that after hearing the ten recognitions his illness would subside on the spot.”

Then Venerable Ānanda learned these ten recognitions from the Buddha, went to Venerable Girimānanda, and recited them.

After Venerable Girimānanda heard the ten recognitions, his illness subsided on the spot. Venerable Girimānanda rose from that illness, and that illness was abandoned just so.

The tenth discourse is finished.
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Recollecting Death, One Breath at a Time

AN 6.19, the Maraṇassati Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 5 min · 773 words



Before you read

The Buddha asks a group of monks whether they practice recollection of death, and six of them answer.

Each one says the same thing in a different size. If only I might live for a night and a day, says the first, I would give my attention to the Buddha’s teaching and get a great deal done. The next says a day. Then the time it takes to eat one meal, then four or five mouthfuls, then one mouthful, and finally the time it takes to breathe in after breathing out.

The Buddha does not reject any of them, but he sorts them. The first four are still heedless: they have left themselves enough time to put things off. Only the last two are heedful.

The point is not to dwell on death gloomily. It is to stop assuming there will be time later, and to do the work now.



Translation


The Setting

At one time the Buddha was staying at Nātika, in the brick house. There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhadante,” the bhikkhus replied. The Buddha said this:

“Bhikkhus, when recollection of death is developed and cultivated, it bears great fruit and great benefit. It plunges into the deathless and ends in the deathless. Do you develop recollection of death?”



Six Bhikkhus Answer

When this was said, one bhikkhu said to the Buddha: “Bhante, I develop recollection of death.”

“And how do you develop it, bhikkhu?”

“Bhante, I think: ‘If only I might live for a night and a day, I would attend to the Buddha’s instruction. I would have done a great deal.’ That is how I develop recollection of death.”

Another bhikkhu said to the Buddha: “Bhante, I too develop recollection of death.”

“And how do you develop it, bhikkhu?”

“Bhante, I think: ‘If only I might live for a day, I would attend to the Buddha’s instruction. I would have done a great deal.’ That is how I develop recollection of death.”

Another bhikkhu said to the Buddha: “Bhante, I too develop recollection of death.”

“And how do you develop it, bhikkhu?”

“Bhante, I think: ‘If only I might live for as long as it takes to eat one meal of alms food, I would attend to the Buddha’s instruction. I would have done a great deal.’ That is how I develop recollection of death.”

Another bhikkhu said to the Buddha: “Bhante, I too develop recollection of death.”

“And how do you develop it, bhikkhu?”

“Bhante, I think: ‘If only I might live for as long as it takes to chew and swallow four or five mouthfuls, I would attend to the Buddha’s instruction. I would have done a great deal.’ That is how I develop recollection of death.”

Another bhikkhu said to the Buddha: “Bhante, I too develop recollection of death.”

“And how do you develop it, bhikkhu?”

“Bhante, I think: ‘If only I might live for as long as it takes to chew and swallow one mouthful, I would attend to the Buddha’s instruction. I would have done a great deal.’ That is how I develop recollection of death.”

Another bhikkhu said to the Buddha: “Bhante, I too develop recollection of death.”

“And how do you develop it, bhikkhu?”

“Bhante, I think: ‘If only I might live for as long as it takes to breathe in after breathing out, or to breathe out after breathing in, I would attend to the Buddha’s instruction. I would have done a great deal.’ That is how I develop recollection of death.”



Heedless and Heedful

When this was said, the Buddha said to the bhikkhus:

“Bhikkhus, there is the bhikkhu who develops recollection of death like this: ‘If only I might live for a night and a day, I would attend to the Buddha’s instruction. I would have done a great deal.’

There is the bhikkhu who develops recollection of death like this: ‘If only I might live for a day, I would attend to the Buddha’s instruction. I would have done a great deal.’

There is the bhikkhu who develops recollection of death like this: ‘If only I might live for as long as it takes to eat one meal of alms food, I would attend to the Buddha’s instruction. I would have done a great deal.’

There is the bhikkhu who develops recollection of death like this: ‘If only I might live for as long as it takes to chew and swallow four or five mouthfuls, I would attend to the Buddha’s instruction. I would have done a great deal.’

These bhikkhus, it is said, live heedlessly. They develop recollection of death slowly for the wearing away of the outflows.

But there is the bhikkhu who develops recollection of death like this: ‘If only I might live for as long as it takes to chew and swallow one mouthful, I would attend to the Buddha’s instruction. I would have done a great deal.’

There is the bhikkhu who develops recollection of death like this: ‘If only I might live for as long as it takes to breathe in after breathing out, or to breathe out after breathing in, I would attend to the Buddha’s instruction. I would have done a great deal.’

These bhikkhus, it is said, live heedfully. They develop recollection of death keenly for the wearing away of the outflows.

So, bhikkhus, you should train like this: ‘We will live heedfully. We will develop recollection of death keenly for the wearing away of the outflows.’ That is how you should train.”

The ninth discourse is finished.
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What Makes a Genuine Renunciant?

MN 39, the Mahā-Assapura Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 19 min · 3,343 words



Before you read

“You are called renunciants — so train in what actually makes someone one.” From there the text works steadily upward: conscience and shame, purified conduct, sense restraint, moderation in eating and in sleep, then seclusion, the clearing of the five hindrances, the four mental themes, and the three knowledges.

The five similes for being rid of the hindrances are what people remember: a debt paid off, an illness recovered from, release from prison, freedom from slavery, and a desert crossed safely with your goods intact. Each one is relief rather than achievement.

The argument underneath is that the title is not the thing. What makes someone a renunciant is the training, not the robe.



Translation


The Setting

So I have heard.

At one time the Buddha was staying in the land of the Aṅgas, near the Aṅgan town named Assapura. There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” those bhikkhus replied.

The Buddha said this:



What Makes a True Recluse

“Bhikkhus, people recognize you as recluses. And when asked what you are, you claim to be recluses. Given this recognition and this claim, you should train like this: ‘We will undertake and follow the qualities expected of a recluse and a brahmin. In this way our recognition will be accurate and our claim true. The services of those whose robes, alms-food, lodgings, medicines, and supplies for the sick we enjoy will be very fruitful and beneficial for them. And our going forth will not be without fruit — it will be fruitful and worthwhile.’

So you should train, bhikkhus.

And what qualities are expected of a recluse and a brahmin?

You should train like this: ‘We will have conscience and concern.’

But bhikkhus, you might think: ‘We have conscience and concern. That is enough — enough has been done; the recluse’s goal has been reached; there is nothing more for us to do.’ And you might settle for just that much.

I declare to you, bhikkhus, I announce to you: ‘You who seek the recluse’s goal — do not let the recluse’s goal decline while there is still more to do.’

And what more is there to do?

You should train like this: ‘Our bodily conduct will be pure — open, disclosed, neither inconsistent nor concealed. And on account of our pure bodily conduct we will neither praise ourselves nor look down on others.’

But bhikkhus, you might think: ‘We have conscience and concern; our bodily conduct is pure. That is enough …’ And you might settle for just that much.

I declare to you, bhikkhus, I announce to you: ‘You who seek the recluse’s goal — do not let the recluse’s goal decline while there is still more to do.’

And what more is there to do?

You should train like this: ‘Our verbal conduct will be pure — open, disclosed, neither inconsistent nor concealed. And on account of our pure verbal conduct we will neither praise ourselves nor look down on others.’

But bhikkhus, you might think: ‘We have conscience and concern; our bodily conduct is pure; our verbal conduct is pure. That is enough …’

I declare to you: do not let the recluse’s goal decline while there is still more to do.

And what more is there to do?

You should train like this: ‘Our mental conduct will be pure — open, disclosed, neither inconsistent nor concealed. And on account of our pure mental conduct we will neither praise ourselves nor look down on others.’

But bhikkhus, you might think: ‘We have conscience and concern; our bodily, verbal, and mental conduct is pure. That is enough …’

I declare to you: do not let the recluse’s goal decline while there is still more to do.

And what more is there to do?

You should train like this: ‘Our livelihood will be pure — open, disclosed, neither inconsistent nor concealed. And on account of our pure livelihood we will neither praise ourselves nor look down on others.’

But bhikkhus, you might think: ‘We have conscience and concern; our bodily, verbal, and mental conduct is pure; our livelihood is pure. That is enough …’

I declare to you: do not let the recluse’s goal decline while there is still more to do.

And what more is there to do?

You should train like this: ’We will be guarded at the faculty doors. On seeing a sight with the eye, we will not grasp at the overall sign or at its details. Since living with the eye-faculty unguarded would let bad, unskillful qualities of covetousness and displeasure overwhelm us, we will practice restraint, guard the eye-faculty, and reach restraint of the eye-faculty.

On hearing a sound with the ear …

On smelling a smell with the nose …

On tasting a flavor with the tongue …

On touching a contact with the body …

On knowing an idea with the mind, we will not grasp at the overall sign or at its details. Since living with the mind-faculty unguarded would let bad, unskillful qualities of covetousness and displeasure overwhelm us, we will practice restraint, guard the mind-faculty, and reach restraint of the mind-faculty.’

But bhikkhus, you might think: ‘We have conscience and concern; our bodily, verbal, and mental conduct is pure; our livelihood is pure; we are guarded at the faculty doors. That is enough …’

I declare to you: do not let the recluse’s goal decline while there is still more to do.

And what more is there to do?

You should train like this: ‘We will know measure in eating. Reflecting wisely, we will take food — not for fun, not for indulgence, not for adornment, not for decoration, but only to sustain this body, to keep it going, to prevent harm, and to support the spiritual life. In this way we will put an end to the old felt experience and not give rise to a new one, and we will live in health, blamelessness, and ease.’

But bhikkhus, you might think: ‘We have conscience and concern; our bodily, verbal, and mental conduct is pure; our livelihood is pure; we are guarded at the faculty doors; we know measure in eating. That is enough …’

I declare to you: do not let the recluse’s goal decline while there is still more to do.

And what more is there to do?

You should train like this: ‘We will be devoted to wakefulness. During the day, by walking and sitting, we will purify the heart from obstructing qualities. In the first watch of the night, by walking and sitting, we will purify the heart from obstructing qualities. In the middle watch of the night, we will lie down on the right side in the lion’s posture, one foot on the other, with remembering and clear knowing, intending to get up. In the last watch of the night, getting up and walking and sitting, we will purify the heart from obstructing qualities.’

But bhikkhus, you might think: ‘We have conscience and concern; our bodily, verbal, and mental conduct is pure; our livelihood is pure; we are guarded at the faculty doors; we know measure in eating; we are devoted to wakefulness. That is enough …’

I declare to you: do not let the recluse’s goal decline while there is still more to do.

And what more is there to do?

You should train like this: ‘We will have remembering and clear knowing. We will act with clear knowing when going out and coming back; when looking ahead and looking aside; when bending and extending; when bearing the outer robe, bowl, and robes; when eating, drinking, chewing, and tasting; when using the toilet; when walking, standing, sitting, lying down, waking, speaking, and keeping silent.’

But bhikkhus, you might think: ‘We have conscience and concern; our bodily, verbal, and mental conduct is pure; our livelihood is pure; we are guarded at the faculty doors; we know measure in eating; we are devoted to wakefulness; we have remembering and clear knowing. That is enough — enough has been done; the recluse’s goal has been reached; there is nothing more for us to do.’ And you might settle for just that much.

I declare to you, bhikkhus, I announce to you: ‘You who seek the recluse’s goal — do not let the recluse’s goal decline while there is still more to do.’



Settling Into Seclusion

And what more is there to do?

Bhikkhus, a bhikkhu frequents a secluded lodging — a wilderness, the root of a tree, a hillside, a ravine, a mountain cave, a charnel ground, a forest, the open air, a heap of straw.

After returning from the alms-round following the meal, they sit down, cross their legs, set their body upright, and establish remembering before them.



Abandoning the Five Hindrances

Giving up covetousness for the world, they remain with a heart free of covetousness, and purify the heart of covetousness.

Giving up ill will and malice, they remain with a heart free of ill will, full of compassion toward all living beings, and purify the heart of ill will.

Giving up sloth and torpor, they remain with the heart free of sloth and torpor, with awareness of light, with remembering and clear knowing, and purify the heart of sloth and torpor.

Giving up restlessness and worry, they remain without agitation, the heart inwardly stilled, and purify the heart of restlessness and worry.

Giving up doubt, they have crossed over uncertainty. They do not waver over skillful qualities, and they purify the heart of doubt.



Five Similes for the Hindrances

Bhikkhus, suppose a man were to take out a loan and apply himself to work, and his work were to succeed. He would pay off his original debts and have enough left over to support a partner.

He would think: ‘Before, I took out a loan and applied myself to work; my work succeeded. I paid off my original debts and have enough left over to support a partner.’

From that he would gain gladness and arrive at joy.

Bhikkhus, suppose a person were sick, in pain, gravely ill. Their food would not agree with them and their body would have no strength. After a time they would recover from that illness; their food would agree with them; their body would have strength.

They would think: ‘Before, I was sick, in pain, gravely ill; my food did not agree with me and my body had no strength. Now I have recovered; my food agrees with me; my body has strength.’

From that they would gain gladness and arrive at joy.

Bhikkhus, suppose a person were imprisoned. After a time they were released from prison safely and without loss of property.

They would think: ‘Before, I was imprisoned. Now I have been released safely and without loss of property.’

From that they would gain gladness and arrive at joy.

Bhikkhus, suppose a person were a slave — not their own master, bound to another, unable to go where they wish. After a time they were freed from that slavery, their own master, not bound to another, free to go where they wish.

They would think: ‘Before, I was a slave — not my own master, bound to another, unable to go where I wished. Now I am freed — my own master, not bound to another, free to go where I wish.’

From that they would gain gladness and arrive at joy.

Bhikkhus, suppose a person with wealth and property were to travel along a desert road. After a time they crossed the desert safely and without loss of property.

They would think: ‘Before, I had wealth and property and traveled along a desert road. Now I have crossed the desert safely and without loss of property.’

From that they would gain gladness and arrive at joy.

In the same way, bhikkhus, as long as a bhikkhu sees these five hindrances as not given up within themselves, they regard them as a debt, an illness, a prison, slavery, and a desert road.

But when a bhikkhu sees these five hindrances as given up within themselves, they regard this as freedom from debt, good health, release from prison, freedom, and safe ground.



The Four Mental Themes

Giving up these five hindrances — corruptions of the heart that weaken discernment — secluded from sensual pleasures, secluded from unskillful qualities, they enter and remain in the first mental theme: with thinking and pondering, with rejoicing and satisfaction born of seclusion.

They drench, saturate, fill, and spread this very body with rejoicing and satisfaction born of seclusion, so that no part of the whole body goes undrenched with rejoicing and satisfaction born of seclusion.

Bhikkhus, suppose a skilled bathhouse attendant or their apprentice were to scatter bath powder into a bronze basin and knead it with water little by little until the powder ball was thoroughly saturated with moisture — inside and out, soaked through — yet nothing dripped off.

In the same way, bhikkhus, a bhikkhu drenches, saturates, fills, and spreads this very body with rejoicing and satisfaction born of seclusion, so that no part of the whole body goes undrenched with rejoicing and satisfaction born of seclusion.

Furthermore, bhikkhus, with the stilling of thinking and pondering, with internal clarity, the heart single, without thinking and pondering, a bhikkhu enters and remains in the second mental theme: with rejoicing and satisfaction born of unification.

They drench, saturate, fill, and spread this very body with rejoicing and satisfaction born of unification, so that no part of the whole body goes undrenched with rejoicing and satisfaction born of unification.

Bhikkhus, suppose there were a lake with spring water welling up inside it, with no inlet from the east, west, north, or south, and the sky giving no rainfall from time to time. A cool stream of water would well up from within that lake and drench, saturate, fill, and spread throughout the lake, so that no part of the whole lake went undrenched with cool water.

In the same way, bhikkhus, a bhikkhu drenches, saturates, fills, and spreads this very body with rejoicing and satisfaction born of unification, so that no part of the whole body goes undrenched with rejoicing and satisfaction born of unification.

Furthermore, bhikkhus, with the fading of rejoicing, a bhikkhu remains in dynamic balance, with remembering and clear knowing, and experiences with the body the satisfaction of which the noble ones say: ‘Someone with dynamic balance and remembering lives in satisfaction.’ They enter and remain in the third mental theme.

They drench, saturate, fill, and spread this very body with satisfaction free of rejoicing, so that no part of the whole body goes undrenched with satisfaction free of rejoicing.

Bhikkhus, suppose in a pond of blue lotuses, or pink or white lotuses, some lotuses were born and grew in the water, rose no higher than the water, and were nourished while submerged. From tip to root they would be drenched, saturated, filled, and permeated with cool water, so that no part of any lotus went undrenched with cool water.

In the same way, bhikkhus, a bhikkhu drenches, saturates, fills, and spreads this very body with satisfaction free of rejoicing, so that no part of the whole body goes undrenched with satisfaction free of rejoicing.

Furthermore, bhikkhus, with the abandoning of pleasure and pain, and with the earlier disappearance of gladness and sadness, a bhikkhu enters and remains in the fourth mental theme: neither painful nor pleasant, with pure dynamic balance and remembering.

They sit suffusing this very body with a pure, bright heart, so that no part of the whole body goes unsuffused with a pure, bright heart.

Bhikkhus, suppose a person were to sit wrapped from head to foot in white cloth, so that no part of the whole body went unwrapped in white cloth.

In the same way, bhikkhus, a bhikkhu sits suffusing this very body with a pure, bright heart, so that no part of the whole body goes unsuffused with a pure, bright heart.



Three Higher Knowledges

With the heart so concentrated, purified, bright, without blemish, free from corruption, pliable, workable, steady, and imperturbable, they direct it toward the knowledge of remembering past lives.

They remember many kinds of past lives in their various modes and details.

Bhikkhus, suppose a person were to leave their home village, go to another village, and from that village go to yet another village — and then return to their home village. They would think: ‘I left my home village and went to that village. There I stood like this, sat like that, spoke like this, kept silent like that. From that village I went to yet another village. There too I stood like this, sat like that, spoke like this, kept silent like that. And from that village I returned to my home village.’

In the same way, bhikkhus, a bhikkhu remembers many kinds of past lives in their various modes and details.

With the heart so concentrated, purified, bright, without blemish, free from corruption, pliable, workable, steady, and imperturbable, they direct it toward the knowledge of the death and rebirth of beings.

With the divine eye — purified, beyond the human range — they see beings passing away and being reborn, lower and higher, beautiful and ugly, fortunate and unfortunate, and they understand how beings pass on according to their actions.

Bhikkhus, suppose there were two houses with doors, and a person with good eyes standing between them could see people entering and leaving a house, walking back and forth.

In the same way, with the divine eye — purified, beyond the human range — a bhikkhu sees beings passing away and being reborn, lower and higher, beautiful and ugly, fortunate and unfortunate, and understands how beings pass on according to their actions.

With the heart so concentrated, purified, bright, without blemish, free from corruption, pliable, workable, steady, and imperturbable, they direct it toward the knowledge of the destruction of outflows.

They truly understand: ‘This is dissatisfaction.’ They truly understand: ‘This is the arising of dissatisfaction.’ They truly understand: ‘This is the cessation of dissatisfaction.’ They truly understand: ‘This is the path leading to the cessation of dissatisfaction.’

They truly understand: ‘These are the outflows.’ They truly understand: ‘This is the arising of outflows.’ They truly understand: ‘This is the cessation of outflows.’ They truly understand: ‘This is the path leading to the cessation of outflows.’

Knowing and seeing in this way, the heart is released from the outflow of sensual desire, released from the outflow of becoming, released from the outflow of ignorance.

When it is released, there is the knowledge: ‘It is released.’ They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’

Bhikkhus, suppose in a mountain glen there were a lake, clear, limpid, and undisturbed. A person with good eyes standing on the bank would see oysters and shells, pebbles and gravel, and schools of fish moving about or keeping still.

They would think: ‘This lake is clear, limpid, and undisturbed. There are the oysters and shells, pebbles and gravel, and schools of fish moving about or keeping still.’

In the same way, a bhikkhu truly understands: ‘This is dissatisfaction … this is the path leading to the cessation of dissatisfaction.’ They truly understand: ‘These are the outflows … there is no more of this state of being.’



Seven Titles Explained

Bhikkhus, this bhikkhu is called a recluse, a brahmin, a bathed one, a knowledge-master, one cleansed, a noble one, a perfected one.

And how is a bhikkhu a recluse, bhikkhus? Their bad, unskillful qualities — corrupting, leading to further becoming, accompanied by trouble, resulting in painful fruit, causing future birth, ageing, and death — have been calmed. That is how a bhikkhu is a recluse.

And how is a bhikkhu a brahmin? Those same bad, unskillful qualities have been expelled. That is how a bhikkhu is a brahmin.

And how is a bhikkhu a bathed one? Those same bad, unskillful qualities have been bathed away. That is how a bhikkhu is a bathed one.

And how is a bhikkhu a knowledge-master? Those same bad, unskillful qualities have been fully known. That is how a bhikkhu is a knowledge-master.

And how is a bhikkhu one cleansed? Those same bad, unskillful qualities have been scoured off. That is how a bhikkhu is one cleansed.

And how is a bhikkhu a noble one? Those same bad, unskillful qualities are kept far away. That is how a bhikkhu is a noble one.

And how is a bhikkhu a perfected one? Those same bad, unskillful qualities — corrupting, leading to further becoming, accompanied by trouble, resulting in painful fruit, causing future birth, ageing, and death — are kept impeccably far away. That is how a bhikkhu is a perfected one.”

That is what the Buddha said. Satisfied, those bhikkhus approved of the Buddha’s words.

The Greater Discourse at Assapura is finished.
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The Good Person and the Bad Person

MN 113, the Sappurisa Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 21 min · 3,699 words



Before you read

This discourse takes on a quiet problem in spiritual life: pride.

The Buddha goes through twenty-six things a monk might be proud of, one at a time. Coming from a good family. Being well known. Receiving plenty of support. Being learned, or an expert in the rules, or a good speaker. Living in the forest, wearing rag robes, never lying down. Even reaching the deep meditative states.

Each time, the bad person uses it to praise themselves and put others down. The good person sees that none of it ends greed, aversion, or delusion; what matters is how someone actually practices. For the meditative states, the good person’s answer goes further: the Buddha taught not to identify even with these.

It ends with someone who has gone beyond all of it and no longer thinks of anything as “me” at all.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery. There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhadante,” the bhikkhus replied. The Buddha said this:

“Bhikkhus, I will teach you the qualities of a good person and the qualities of a bad person. Listen and pay close attention. I will speak.”

“Yes, Bhante,” the bhikkhus replied. The Buddha said this:



Family

“And what are the qualities of a bad person, bhikkhus? Bhikkhus, a bad person has gone forth from a high family. They reflect: ‘I have gone forth from a high family, but these other bhikkhus have not.’ Because of their high family, they praise themselves and put others down. Bhikkhus, this is a quality of a bad person.

But a good person reflects: ‘It is not because of a high family that qualities of greed, aversion, or delusion come to an end. Even if someone has not gone forth from a high family, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of their high family. Bhikkhus, this is a quality of a good person.

Furthermore, bhikkhus, a bad person has gone forth from a great family. They reflect: ‘I have gone forth from a great family, but these other bhikkhus have not.’ Because of their great family, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of a great family that qualities of greed, aversion, or delusion come to an end. Even if someone has not gone forth from a great family, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of their great family. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person has gone forth from a very wealthy family. They reflect: ‘I have gone forth from a very wealthy family, but these other bhikkhus have not.’ Because of their very wealthy family, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of a very wealthy family that qualities of greed, aversion, or delusion come to an end. Even if someone has not gone forth from a very wealthy family, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of their very wealthy family. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person has gone forth from an eminently wealthy family. They reflect: ‘I have gone forth from an eminently wealthy family, but these other bhikkhus have not.’ Because of their eminently wealthy family, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of an eminently wealthy family that qualities of greed, aversion, or delusion come to an end. Even if someone has not gone forth from an eminently wealthy family, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of their eminently wealthy family. Bhikkhus, this too is a quality of a good person.



Reputation and Gains

Furthermore, bhikkhus, a bad person is well known and famous. They reflect: ‘I am well known and famous, but these other bhikkhus are unknown and of little account.’ Because of being well known, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of being well known that qualities of greed, aversion, or delusion come to an end. Even if someone is not well known and famous, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of being well known. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person receives robes, alms food, lodgings, and medicines and supplies for the sick. They reflect: ‘I receive robes, alms food, lodgings, and medicines and supplies for the sick, but these other bhikkhus do not.’ Because of what they receive, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of what someone receives that qualities of greed, aversion, or delusion come to an end. Even if someone does not receive robes, alms food, lodgings, and medicines and supplies for the sick, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of what they receive. Bhikkhus, this too is a quality of a good person.



Learning and Skill

Furthermore, bhikkhus, a bad person is learned. They reflect: ‘I am learned, but these other bhikkhus are not.’ Because of their learning, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of learning that qualities of greed, aversion, or delusion come to an end. Even if someone is not learned, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of their learning. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person is an expert in the Vinaya. They reflect: ‘I am an expert in the Vinaya, but these other bhikkhus are not.’ Because of their expertise in the Vinaya, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of expertise in the Vinaya that qualities of greed, aversion, or delusion come to an end. Even if someone is not an expert in the Vinaya, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of their expertise in the Vinaya. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person is a speaker on the Dhamma. They reflect: ‘I am a speaker on the Dhamma, but these other bhikkhus are not.’ Because of being a speaker on the Dhamma, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of being a speaker on the Dhamma that qualities of greed, aversion, or delusion come to an end. Even if someone is not a speaker on the Dhamma, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of being a speaker on the Dhamma. Bhikkhus, this too is a quality of a good person.



Ascetic Practices

Furthermore, bhikkhus, a bad person lives in the forest. They reflect: ‘I live in the forest, but these other bhikkhus do not.’ Because of living in the forest, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of living in the forest that qualities of greed, aversion, or delusion come to an end. Even if someone does not live in the forest, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of living in the forest. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person wears rag robes. They reflect: ‘I wear rag robes, but these other bhikkhus do not.’ Because of wearing rag robes, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of wearing rag robes that qualities of greed, aversion, or delusion come to an end. Even if someone does not wear rag robes, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of wearing rag robes. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person eats only alms food. They reflect: ‘I eat only alms food, but these other bhikkhus do not.’ Because of eating only alms food, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of eating only alms food that qualities of greed, aversion, or delusion come to an end. Even if someone does not eat only alms food, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of eating only alms food. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person lives at the root of a tree. They reflect: ‘I live at the root of a tree, but these other bhikkhus do not.’ Because of living at the root of a tree, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of living at the root of a tree that qualities of greed, aversion, or delusion come to an end. Even if someone does not live at the root of a tree, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of living at the root of a tree. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person lives in a charnel ground. They reflect: ‘I live in a charnel ground, but these other bhikkhus do not.’ Because of living in a charnel ground, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of living in a charnel ground that qualities of greed, aversion, or delusion come to an end. Even if someone does not live in a charnel ground, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of living in a charnel ground. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person lives in the open air. They reflect: ‘I live in the open air, but these other bhikkhus do not.’ Because of living in the open air, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of living in the open air that qualities of greed, aversion, or delusion come to an end. Even if someone does not live in the open air, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of living in the open air. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person never lies down. They reflect: ‘I never lie down, but these other bhikkhus do not.’ Because of never lying down, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of never lying down that qualities of greed, aversion, or delusion come to an end. Even if someone is not someone who never lies down, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of never lying down. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person sleeps wherever a bed is set out. They reflect: ‘I sleep wherever a bed is set out, but these other bhikkhus do not.’ Because of sleeping wherever a bed is set out, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of sleeping wherever a bed is set out that qualities of greed, aversion, or delusion come to an end. Even if someone does not sleep wherever a bed is set out, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of sleeping wherever a bed is set out. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person eats in one sitting. They reflect: ‘I eat in one sitting, but these other bhikkhus do not.’ Because of eating in one sitting, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘It is not because of eating in one sitting that qualities of greed, aversion, or delusion come to an end. Even if someone does not eat in one sitting, if they practice in line with the Dhamma, practice properly, and live in line with the Dhamma, they are honored and praised for that.’ Putting the practice first, they do not praise themselves or put others down because of eating in one sitting. Bhikkhus, this too is a quality of a good person.



Mental Themes and Formless Spheres

Furthermore, bhikkhus, a bad person, quite secluded from sensuality, secluded from unwholesome dhammas, enters and remains in the first mental theme, with thinking and pondering, with rejoicing and satisfaction born of seclusion. They reflect: ‘I have attained the first mental theme, but these other bhikkhus have not.’ Because of attaining the first mental theme, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘The Buddha has spoken of non-identification even with the attainment of the first mental theme. For whatever they think it is, it turns out otherwise.’ Putting non-identification first, they do not praise themselves or put others down because of attaining the first mental theme. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person, with the subsiding of thinking and pondering, with inner clarity and singleness of mind, enters and remains in the second mental theme, without thinking and pondering, with rejoicing and satisfaction born of unification. They reflect: ‘I have attained the second mental theme, but these other bhikkhus have not.’ Because of attaining the second mental theme, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘The Buddha has spoken of non-identification even with the attainment of the second mental theme. For whatever they think it is, it turns out otherwise.’ Putting non-identification first, they do not praise themselves or put others down because of attaining the second mental theme. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person, with the fading of rejoicing, remains in dynamic balance, remembering and clearly knowing, experiences ease in the body, and enters and remains in the third mental theme, of which the noble ones say: “One of dynamic balance and remembering stays at ease”. They reflect: ‘I have attained the third mental theme, but these other bhikkhus have not.’ Because of attaining the third mental theme, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘The Buddha has spoken of non-identification even with the attainment of the third mental theme. For whatever they think it is, it turns out otherwise.’ Putting non-identification first, they do not praise themselves or put others down because of attaining the third mental theme. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person, with the abandoning of ease and discomfort, and with the earlier ending of gladness and sadness, enters and remains in the fourth mental theme, without discomfort and without ease, purified by dynamic balance and remembering. They reflect: ‘I have attained the fourth mental theme, but these other bhikkhus have not.’ Because of attaining the fourth mental theme, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘The Buddha has spoken of non-identification even with the attainment of the fourth mental theme. For whatever they think it is, it turns out otherwise.’ Putting non-identification first, they do not praise themselves or put others down because of attaining the fourth mental theme. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person, with the complete transcending of recognitions of form, with the passing away of recognitions of resistance, with non-attention to recognitions of diversity, aware that “space is boundless,” enters and remains in the sphere of boundless space. They reflect: ‘I have attained the sphere of boundless space, but these other bhikkhus have not.’ Because of attaining the sphere of boundless space, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘The Buddha has spoken of non-identification even with the attainment of the sphere of boundless space. For whatever they think it is, it turns out otherwise.’ Putting non-identification first, they do not praise themselves or put others down because of attaining the sphere of boundless space. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person, going completely beyond the sphere of boundless space, aware that “knowing is boundless,” enters and remains in the sphere of boundless knowing. They reflect: ‘I have attained the sphere of boundless knowing, but these other bhikkhus have not.’ Because of attaining the sphere of boundless knowing, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘The Buddha has spoken of non-identification even with the attainment of the sphere of boundless knowing. For whatever they think it is, it turns out otherwise.’ Putting non-identification first, they do not praise themselves or put others down because of attaining the sphere of boundless knowing. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person, going completely beyond the sphere of boundless knowing, aware that “there is nothing at all,” enters and remains in the sphere of nothingness. They reflect: ‘I have attained the sphere of nothingness, but these other bhikkhus have not.’ Because of attaining the sphere of nothingness, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘The Buddha has spoken of non-identification even with the attainment of the sphere of nothingness. For whatever they think it is, it turns out otherwise.’ Putting non-identification first, they do not praise themselves or put others down because of attaining the sphere of nothingness. Bhikkhus, this too is a quality of a good person.

Furthermore, bhikkhus, a bad person, going completely beyond the sphere of nothingness, enters and remains in the sphere of neither-recognition-nor-non-recognition. They reflect: ‘I have attained the sphere of neither-recognition-nor-non-recognition, but these other bhikkhus have not.’ Because of attaining the sphere of neither-recognition-nor-non-recognition, they praise themselves and put others down. Bhikkhus, this too is a quality of a bad person.

But a good person reflects: ‘The Buddha has spoken of non-identification even with the attainment of the sphere of neither-recognition-nor-non-recognition. For whatever they think it is, it turns out otherwise.’ Putting non-identification first, they do not praise themselves or put others down because of attaining the sphere of neither-recognition-nor-non-recognition. Bhikkhus, this too is a quality of a good person.



Beyond All Conceiving

Furthermore, bhikkhus, a good person, going completely beyond the sphere of neither-recognition-nor-non-recognition, enters and remains in the cessation of recognition and felt experience. When they see this with discernment, their outflows are exhausted.

This bhikkhu does not think of anything, anywhere, or in any way.”

That is what the Buddha said. The bhikkhus were glad and welcomed what the Buddha had said.

The third discourse is finished.
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What Feeds and Starves the Hindrances

SN 46.51, the Āhāra Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 9 min · 1,522 words



Before you read

Anything that grows is being fed something. This text takes that literally: each of the five hindrances has a diet, and so does each of the seven awakening factors, and you can starve the one while feeding the other.

The mechanism is attention. Whatever you keep giving unwise attention to grows; whatever you stop feeding weakens on its own.

It is schematic and short, and it turns the general advice of the texts before it into something you can actually act on — not “be less distracted”, but “stop feeding this particular thing”.



Translation


The Setting

At Savatthi.

“Bhikkhus, I will explain what feeds and what starves the five hindrances and the seven awakening factors. Listen carefully and pay close attention. I will speak.”

“Yes, Bhante,” the bhikkhus replied.

The Buddha said this:



What Feeds The Hindrances

“And what feeds the arising of sensual desire when it has not yet arisen, or, if it has arisen, its increase and expansion?

There is the attractive sign. Repeated unwise attention there feeds the arising of sensual desire when it has not yet arisen, or, if it has arisen, its increase and expansion.

“And what feeds the arising of ill will when it has not yet arisen, or, if it has arisen, its increase and expansion?

There is the sign of resistance. Repeated unwise attention there feeds the arising of ill will when it has not yet arisen, or, if it has arisen, its increase and expansion.

“And what feeds the arising of sloth and torpor when it has not yet arisen, or, if it has arisen, its increase and expansion?

There are discontent, sluggishness, yawning, after-meal drowsiness, and the sinking of the heart. Repeated unwise attention there feeds the arising of sloth and torpor when it has not yet arisen, or, if it has arisen, its increase and expansion.

“And what feeds the arising of restlessness and worry when it has not yet arisen, or, if it has arisen, its increase and expansion?

There is the heart’s unrest. Repeated unwise attention there feeds the arising of restlessness and worry when it has not yet arisen, or, if it has arisen, its increase and expansion.

“And what feeds the arising of doubt when it has not yet arisen, or, if it has arisen, its increase and expansion?

There are qualities that support uncertainty. Repeated unwise attention there feeds the arising of doubt when it has not yet arisen, or, if it has arisen, its increase and expansion.



What Feeds The Awakening Factors

“And what feeds the arising of the remembering awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are qualities that support the remembering awakening factor. Repeated wise attention there feeds the arising of the remembering awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what feeds the arising of the discernment-of-qualities awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are qualities that are skillful and unskillful, blameworthy and blameless, low and refined, dark and bright counterparts. Repeated wise attention there feeds the arising of the discernment-of-qualities awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what feeds the arising of the energy awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are the energy of getting started, the energy of stepping forward, and the energy of pressing on. Repeated wise attention there feeds the arising of the energy awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what feeds the arising of the rejoicing awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are qualities that support the rejoicing awakening factor. Repeated wise attention there feeds the arising of the rejoicing awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what feeds the arising of the relaxation awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are bodily relaxation and relaxation of the heart. Repeated wise attention there feeds the arising of the relaxation awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what feeds the arising of the unification awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are the calm sign and the sign of non-scatter. Repeated wise attention there feeds the arising of the unification awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what feeds the arising of the dynamic-balance awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are qualities that support the dynamic-balance awakening factor. Repeated wise attention there feeds the arising of the dynamic-balance awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.



What Starves The Hindrances

“And what starves the arising of sensual desire when it has not yet arisen, or, if it has arisen, its increase and expansion?

There is the unattractive sign. Repeated wise attention there starves the arising of sensual desire when it has not yet arisen, or, if it has arisen, its increase and expansion.

“And what starves the arising of ill will when it has not yet arisen, or, if it has arisen, its increase and expansion?

There is the liberation of mind through friendliness. Repeated wise attention there starves the arising of ill will when it has not yet arisen, or, if it has arisen, its increase and expansion.

“And what starves the arising of sloth and torpor when it has not yet arisen, or, if it has arisen, its increase and expansion?

There are the energy of getting started, the energy of stepping forward, and the energy of pressing on. Repeated wise attention there starves the arising of sloth and torpor when it has not yet arisen, or, if it has arisen, its increase and expansion.

“And what starves the arising of restlessness and worry when it has not yet arisen, or, if it has arisen, its increase and expansion?

There is the settling of the heart. Repeated wise attention there starves the arising of restlessness and worry when it has not yet arisen, or, if it has arisen, its increase and expansion.

“And what starves the arising of doubt when it has not yet arisen, or, if it has arisen, its increase and expansion?

There are qualities that are skillful and unskillful, blameworthy and blameless, low and refined, dark and bright counterparts. Repeated wise attention there starves the arising of doubt when it has not yet arisen, or, if it has arisen, its increase and expansion.



What Starves The Awakening Factors

“And what starves the arising of the remembering awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are qualities that support the remembering awakening factor. Repeated non-attention there starves the arising of the remembering awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what starves the arising of the discernment-of-qualities awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are qualities that are skillful and unskillful, blameworthy and blameless, low and refined, dark and bright counterparts. Repeated non-attention there starves the arising of the discernment-of-qualities awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what starves the arising of the energy awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are the energy of getting started, the energy of stepping forward, and the energy of pressing on. Repeated non-attention there starves the arising of the energy awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what starves the arising of the rejoicing awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are qualities that support the rejoicing awakening factor. Repeated non-attention there starves the arising of the rejoicing awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what starves the arising of the relaxation awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are bodily relaxation and relaxation of the heart. Repeated non-attention there starves the arising of the relaxation awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what starves the arising of the unification awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are the calm sign and the sign of non-scatter. Repeated non-attention there starves the arising of the unification awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.

“And what starves the arising of the dynamic-balance awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment?

There are qualities that support the dynamic-balance awakening factor. Repeated non-attention there starves the arising of the dynamic-balance awakening factor when it has not yet arisen, or, if it has arisen, its development and fulfillment.”

The first discourse is finished.
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Conduct Is Where Practice Grows

SN 46.1, the Himavanta Sutta — set 3, Learning to Look at Your Own Mind


Reading time: about 2 min · 306 words



Before you read

This is one image and one claim, and it takes about a minute to read.

The image: nāgas — great creatures of Indian story, somewhere between serpents and elephants, and the texts rarely say which — grow up on the Himalaya until they are big enough and strong enough to go down through the pools, then the small rivers, then the great rivers, and finally into the ocean. Only there do they reach full size.

The claim: how you actually behave does the same job for practice that the mountain does for them. It is not a moral entry fee. It is the thing the seven awakening factors get large on, and without it they stay small.

The seven awakening factors are the practice list this collection returns to often: remembering, discernment of qualities, energy, rejoicing, relaxation, unification of mind, and dynamic balance. What Feeds and Starves the Hindrances, SN 46.51, introduces them at length; this page just says what they need underneath them.



Translation


Growing Big Enough for the Ocean

At Sāvatthī.

“Bhikkhus, relying on the Himalaya, the king of mountains, nāgas grow in body and gather strength. Once they have grown in body and gathered strength there, they go down into the little pools. From the little pools they go down into the big pools. From the big pools they go down into the small rivers. From the small rivers they go down into the great rivers. From the great rivers they go down into the sea, the great ocean. And there they come to greatness and fullness in body.

Bhikkhus, in just the same way, a bhikkhu who relies on conduct and is established in conduct, developing the seven awakening factors and cultivating them, reaches greatness and fullness in qualities.

And how does a bhikkhu who relies on conduct and is established in conduct, developing the seven awakening factors and cultivating them, reach greatness and fullness in qualities?

Bhikkhus, a bhikkhu develops:


	the remembering awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the discernment-of-qualities awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the energy awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the rejoicing awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the relaxation awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the unification awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment;

	the dynamic-balance awakening factor, based on seclusion, based on fading, based on quenching, culminating in relinquishment.



Bhikkhus, that is how a bhikkhu who relies on conduct and is established in conduct, developing the seven awakening factors and cultivating them, reaches greatness and fullness in qualities.”

The first discourse is finished.
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Set 4 — Not-Self and Dependent Arising

The harder doctrinal core. Everything here assumes the practical vocabulary from the earlier stages, and tests it against the two hardest ideas in the material.




What Is Fit to Call Self?

SN 22.59, the Anattalakkhaṇa Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 6 min · 1,016 words



Before you read



What happens

At the Deer Park near Bārāṇasī, the Buddha asks five monks about five categories of experience.



Central question

Is any of these five changing parts of experience fit to call ‘mine,’ ‘I am this,’ or ‘my self’?



Main point

Each of the five can cause trouble, changes over time, and does not obey your wishes. So the text says none is fit to call ‘mine,’ ‘I am this,’ or ‘my self.’ It connects seeing this clearly with release.



Reading tip

The text repeats the same argument for all five. Use the first one to learn the pattern. Later, watch for the repeated line: ‘This is not mine, I am not this, this is not my self.’



This text is not saying

This passage is not trying to prove that nobody exists. It asks whether these five changing parts of experience are fit to call ‘mine,’ ‘I am this,’ or ‘my self.’



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
form


	
This project's rendering of "rūpa" – the physical, material aspect of experience, one of the five heaps.


	
felt experience


	
This project's rendering of "vedanā", often translated "feeling". It is the immediate pleasant, painful, or mixed tone of an experience, before any story we build on top of it.


	
recognition


	
This project's rendering of "saññā" (often translated "perception") – the mind's act of identifying and labeling what it encounters.


	
putting-together activities


	
This project's rendering of "saṅkhārā" (often translated "mental formations") – the mind's constructing and assembling activity, one of the five heaps.


	
knowing


	
This project's rendering of "viññāṇa" (often translated "consciousness") – bare awareness of an object through one of the senses or the mind.


	
not-self


	
This project's rendering of "anattā". It does not claim that you don't exist. It says that, when you actually look, nothing in experience holds up as a fixed self you could own.









Translation


The Setting

So I heard.

At one time the Buddha was staying near Bārāṇasī, at Isipatana, in the Deer Park.

There the Buddha addressed the group of five bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



The Five Heaps Are Not-Self

“Bhikkhus, form is not-self.

For if form were self, form would not lead to affliction, and it would be possible to say of form: ‘May my form be like this; may my form not be like that.’

But because form is not-self, form leads to affliction, and it is not possible to say of form: ‘May my form be like this; may my form not be like that.’

Felt experience is not-self.

For if felt experience were self, felt experience would not lead to affliction, and it would be possible to say of felt experience: ‘May my felt experience be like this; may my felt experience not be like that.’

But because felt experience is not-self, felt experience leads to affliction, and it is not possible to say of felt experience: ‘May my felt experience be like this; may my felt experience not be like that.’

Recognition is not-self.

For if recognition were self, recognition would not lead to affliction, and it would be possible to say of recognition: ‘May my recognition be like this; may my recognition not be like that.’

But because recognition is not-self, recognition leads to affliction, and it is not possible to say of recognition: ‘May my recognition be like this; may my recognition not be like that.’

Putting-together activities are not-self.

For if putting-together activities were self, putting-together activities would not lead to affliction, and it would be possible to say of putting-together activities: ‘May my putting-together activities be like this; may my putting-together activities not be like that.’

But because putting-together activities are not-self, putting-together activities lead to affliction, and it is not possible to say of putting-together activities: ‘May my putting-together activities be like this; may my putting-together activities not be like that.’

Knowing is not-self.

For if knowing were self, knowing would not lead to affliction, and it would be possible to say of knowing: ‘May my knowing be like this; may my knowing not be like that.’

But because knowing is not-self, knowing leads to affliction, and it is not possible to say of knowing: ‘May my knowing be like this; may my knowing not be like that.’”



Impermanence, Dissatisfactoriness, And Not-Self

“What do you think, bhikkhus? Is form permanent or impermanent?”

“Impermanent, bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, bhante.”

“Is felt experience permanent or impermanent?”

“Impermanent, bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, bhante.”

“Is recognition permanent or impermanent?”

“Impermanent, bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, bhante.”

“Are putting-together activities permanent or impermanent?”

“Impermanent, bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, bhante.”

“Is knowing permanent or impermanent?”

“Impermanent, bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, bhante.”



The De-appropriation Refrain

“So then, bhikkhus, any kind of form there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all form should be seen with right discernment as it has come to be: ‘This is not mine, I am not this, this is not my self.’

Any kind of felt experience there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all felt experience should be seen with right discernment as it has come to be: ‘This is not mine, I am not this, this is not my self.’

Any kind of recognition there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all recognition should be seen with right discernment as it has come to be: ‘This is not mine, I am not this, this is not my self.’

Any kind of putting-together activities there are, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all putting-together activities should be seen with right discernment as they have come to be: ‘This is not mine, I am not this, this is not my self.’

Any kind of knowing there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all knowing should be seen with right discernment as it has come to be: ‘This is not mine, I am not this, this is not my self.’”



Disenchantment, Fading, And Release

“Seeing this, bhikkhus, a learned noble disciple becomes disenchanted with form, felt experience, recognition, putting-together activities, and knowing.

Being disenchanted, they fade. Through fading, they are released.

When it is released, there is the knowledge: ‘It is released.’

They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’”

That is what the Buddha said.

The group of five bhikkhus were glad and welcomed what the Buddha said.

And while this exposition was being spoken, the minds of the group of five bhikkhus were released from the outflows through not taking anything personally.
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The Snake and the Raft

MN 22, the Alagaddūpama Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 24 min · 4,189 words



Before you read

Two images carry this one. A man wants a snake, finds a big one, and grabs it by the coil or the tail — and it turns and bites him. That, the Buddha says, is what learning the teaching in order to win arguments does to a person.

Then the raft. You lash one together out of grass and branches to get across a flood, and it works. Now: do you hoist it onto your head and carry it around for the rest of your life? The teaching is for crossing over, not for holding on.

Between those two images sits some of the hardest not-self material in the collection, including the striking passage where the Buddha describes people becoming agitated over the loss of something that was never there to begin with. The similes are strong enough to carry it.



Translation


The Setting

At one time the Buddha was staying near Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery.



Ariṭṭha’s Wrong View

Now at that time a bhikkhu called Ariṭṭha, formerly a vulture-trapper, had developed the following pernicious view: “As I understand the Buddha’s teaching, the obstructing qualities named by the Buddha do not obstruct anyone who engages in them.”

Several bhikkhus heard this rumour. They went to the bhikkhu Ariṭṭha and said: “Is it really true, Reverend Ariṭṭha, that you hold this pernicious view: ‘As I understand the Buddha’s teaching, the obstructing qualities named by the Buddha do not obstruct anyone who engages in them’?”

“It is exactly so, reverends. As I understand the Buddha’s teaching, the obstructing qualities named by the Buddha do not obstruct anyone who engages in them.”

Then, wishing to dissuade the bhikkhu Ariṭṭha from this pernicious view, those bhikkhus pressed him, challenged him, and argued with him: “Do not say that, Reverend Ariṭṭha. Do not misrepresent the Buddha — misrepresenting the Buddha is not good, and the Buddha would not say that. In many ways, Reverend Ariṭṭha, the Buddha has named the obstructing qualities as obstructing, and they do obstruct anyone who engages in them. The Buddha has said that sensual pleasures offer little gratification and much suffering and distress, and the danger in them is even greater — comparing them to: a skeleton of bones; a scrap of meat; a grass torch held against the wind; a pit of glowing coals; a dream; borrowed goods; fruit on a tree; a butcher’s knife and chopping board; swords and spears; and a snake’s head.”

But even when pressed in this way, the bhikkhu Ariṭṭha held to that pernicious view stubbornly, insisting on it. When those bhikkhus were unable to dissuade him, they went to the Buddha, bowed, sat to one side, and told him what had happened.

Then the Buddha addressed a certain bhikkhu: “Come, bhikkhu. In my name, tell the bhikkhu Ariṭṭha that the teacher summons him.”

“Yes, Bhante,” that bhikkhu replied. He went to Ariṭṭha and said: “Reverend Ariṭṭha, the teacher summons you.”

“Yes, reverend,” Ariṭṭha replied. He went to the Buddha, bowed, and sat to one side. The Buddha said to him: “Is it really true, Ariṭṭha, that you hold this pernicious view: ‘As I understand the Buddha’s teaching, the obstructing qualities named by the Buddha do not obstruct anyone who engages in them’?”

“It is exactly so, Bhante.”

“Stupid man, who on earth have you ever known me to teach in that way? Stupid man, have I not said in many ways that obstructing qualities obstruct and do obstruct anyone who engages in them? I have said that sensual pleasures offer little gratification and much suffering and distress, and the danger in them is even greater — comparing them to a skeleton of bones; a scrap of meat; a grass torch held against the wind; a pit of glowing coals; a dream; borrowed goods; fruit on a tree; a butcher’s knife and chopping board; swords and spears; and a snake’s head. But you, stupid man, by your wrong grasp, misrepresent me, harm yourself, and accumulate much demerit. That will be for your long-lasting harm and suffering.”

Then the Buddha said to the bhikkhus: “What do you think, bhikkhus? Has this bhikkhu Ariṭṭha kindled even a spark of warmth in this teaching and training?”

“How could he, Bhante? He has not.”

When this was said, the bhikkhu Ariṭṭha sat silent, abashed, shoulders drooping, downcast, dejected, unable to respond.

Knowing this, the Buddha said: “Stupid man, you will be known by your own pernicious view. I will now question the bhikkhus about this.”

Then the Buddha said to the bhikkhus: “Do you understand my teaching as the bhikkhu Ariṭṭha does, when he misrepresents me by his wrong grasp, harms himself, and accumulates much demerit?”

“No, Bhante. In many ways the Buddha has named the obstructing qualities as obstructing, and they do obstruct anyone who engages in them. The Buddha has said that sensual pleasures offer little gratification and much suffering and distress, and the danger in them is even greater — comparing them to a skeleton of bones; a scrap of meat; a grass torch; a pit of glowing coals; a dream; borrowed goods; fruit on a tree; a butcher’s knife and chopping board; swords and spears; and a snake’s head.”

“Good, good, bhikkhus! It is good that you understand my teaching in this way. For in many ways I have named the obstructing qualities as obstructing, and they do obstruct anyone who engages in them. I have said that sensual pleasures offer little gratification and much suffering and distress, and the danger in them is even greater — comparing them to a skeleton of bones; a scrap of meat; a grass torch; a pit of glowing coals; a dream; borrowed goods; fruit on a tree; a butcher’s knife and chopping board; swords and spears; and a snake’s head. But still this bhikkhu Ariṭṭha misrepresents me by his wrong grasp, harms himself, and accumulates much demerit. That will be for his long-lasting harm and suffering.

Bhikkhus, it is quite impossible to engage in sensual pleasures without sensual desire, sensual recognition, and sensual thinking.



Wrong Grasp and Right Grasp

Some stupid persons learn the teaching — suttas, mixed texts, analyses, verses, inspired utterances, ‘thus it was said’ texts, birth stories, remarkable accounts, and question-and-answer texts. Once they have learned it, they do not examine the meaning of those teachings with discernment. Because they do not examine the meaning with discernment, they do not arrive at a considered acceptance of those teachings. They learn the teaching for the sake of finding fault and winning arguments. They do not experience the goal for which they learned. Those teachings, being wrongly grasped, lead to their long-lasting harm and suffering. Why is that? Because of wrong grasp.

Suppose, bhikkhus, a person wants a cobra and goes searching for one. They find a large cobra and grasp it by the coil or the tail. That cobra twists back and bites them on the hand, the arm, or some other limb, resulting in death or death-level pain. Why is that? Because of wrong grasp of the cobra.

In the same way, those stupid persons learn the teaching — suttas, mixed texts, analyses, and the rest. Once they have learned it, they do not examine the meaning with discernment and do not arrive at a considered acceptance. They learn for the sake of finding fault and winning arguments. Those teachings, being wrongly grasped, lead to their long-lasting harm and suffering. Why is that? Because of wrong grasp.

But here, some gentlemen learn the teaching — suttas, mixed texts, analyses, verses, inspired utterances, ‘thus it was said’ texts, birth stories, remarkable accounts, and question-and-answer texts. Once they have learned it, they examine the meaning of those teachings with discernment. Because they examine the meaning with discernment, they arrive at a considered acceptance. They do not learn for the sake of finding fault and winning arguments. They experience the goal for which they learned. Those teachings, being correctly grasped, lead to their long-lasting welfare and happiness. Why is that? Because of correct grasp.

Suppose, bhikkhus, a person wants a cobra and goes searching for one. They find a large cobra and carefully pin it down with a forked stick. Once they have pinned it down, they grasp it firmly by the neck. Though the cobra wraps its coils around the person’s hand, arm, or other limbs, it does not cause death or death-level pain. Why is that? Because of correct grasp of the cobra.

In the same way, those gentlemen learn the teaching — suttas, mixed texts, analyses, and the rest. Once they have learned it, they examine the meaning with discernment and arrive at a considered acceptance. Those teachings, being correctly grasped, lead to their long-lasting welfare and happiness. Why is that? Because of correct grasp.

Therefore, bhikkhus, when you understand what I have said, remember it in that way. But if there is anything I have said that you do not understand, ask me about it, or ask competent bhikkhus.



The Teaching as a Raft

Bhikkhus, I will teach you the teaching as like a raft — for crossing over, not for holding on. Listen carefully, apply your mind well, and I will speak.”

“Yes, Bhante,” they replied.

“Suppose, bhikkhus, a person traveling along a road came to a large flood. The near shore was dubious and dangerous; the far shore was safe and free of danger. There was no ferryboat or bridge for crossing from this shore to that. They thought: ‘This flood is vast. The near shore is dubious and dangerous; the far shore is safe and free of danger. There is no ferryboat or bridge. What if I gathered grass, sticks, branches, and leaves, bound them into a raft, and riding on that raft, paddling with my hands and feet, made it safely across to the far shore?’

And so they did exactly that, and made it safely across to the far shore. Once they had crossed and arrived at the far shore, they thought: ‘This raft has been very helpful to me. Riding on it and paddling with my hands and feet, I made it safely across. What if I were now to hoist it on my head or take it on my shoulder and go wherever I wish?’

What do you think, bhikkhus — would that person be doing what should be done with that raft?”

“No, Bhante.”

“And what should that person do with the raft? Once they had crossed and arrived at the far shore, they should think: ‘This raft has been very helpful to me. What if I were to beach it on dry land, or set it adrift on the water, and then go wherever I wish?’ That is what that person should do with the raft.

In the same way, bhikkhus, I have taught the teaching as like a raft — for crossing over, not for holding on. Understanding the teaching’s likeness to a raft, you should let go even of teachings — let alone what is not the teaching.



Six Grounds for Views

Bhikkhus, there are these six grounds for views. What six?

An unlearned ordinary person who has not seen the noble ones, who is unskilled and untrained in the teaching of the noble ones, who has not seen true persons and is unskilled and untrained in their teaching — regards form as: ‘This is mine, I am this, this is my self.’ They regard felt experience as: ‘This is mine, I am this, this is my self.’ They regard recognition as: ‘This is mine, I am this, this is my self.’ They regard what is put together as: ‘This is mine, I am this, this is my self.’ They regard whatever is seen, heard, sensed, known, reached, sought, and explored by the heart as: ‘This is mine, I am this, this is my self.’ And as for this ground for views — ‘The world and self are one and the same. After death I will be that: permanent, stable, eternal, not subject to change, lasting as long as eternity itself’ — they regard this too as: ‘This is mine, I am this, this is my self.’

But a learned noble disciple who has seen the noble ones, who is skilled and trained in their teaching, who has seen true persons and is skilled and trained in their teaching — regards form as: ‘Not mine, I am not this, this is not my self.’ They regard felt experience as: ‘Not mine, I am not this, this is not my self.’ They regard recognition as: ‘Not mine, I am not this, this is not my self.’ They regard what is put together as: ‘Not mine, I am not this, this is not my self.’ They regard whatever is seen, heard, sensed, known, reached, sought, and explored by the heart as: ‘Not mine, I am not this, this is not my self.’ And as for this ground for views — ‘The world and self are one and the same. After death I will be that: permanent, stable, eternal, not subject to change, lasting as long as eternity itself’ — they regard this too as: ‘Not mine, I am not this, this is not my self.’

Seeing in this way, they are not anxious about what does not exist.”



Anxiety About What Doesn’t Exist

When this was said, a certain bhikkhu asked: “But, Bhante, can there be anxiety about what does not exist externally?”

“There can, bhikkhu,” the Buddha said. “Someone thinks: ‘I once had it, but no longer have it. I could have it, but I am not getting it.’ They sorrow, wail, and lament, beating their breast and falling into confusion. That is how there is anxiety about what does not exist externally.”

“But can there be no anxiety about what does not exist externally?”

“There can, bhikkhu. Someone does not think: ‘I once had it, but no longer have it. I could have it, but I am not getting it.’ They do not sorrow, wail, or lament, beating their breast and falling into confusion. That is how there is no anxiety about what does not exist externally.”

“But, Bhante, can there be anxiety about what does not exist internally?”

“There can, bhikkhu. Someone holds this view: ‘The world and self are one and the same. After death I will be that: permanent, stable, eternal, not subject to change, lasting as long as eternity itself.’ They hear the Tathāgata or a disciple of the Tathāgata teaching the Dhamma for the uprooting of all grounds for views, fixations, obsessions, insistences, and underlying tendencies; for the calming of all putting-things-together; for the relinquishing of all supports; for the ending of ignorant wanting; for fading, cessation, nibbāna. They think: ‘I will be cut off! I will be destroyed! I will not exist at all!’ They sorrow, wail, and lament, beating their breast and falling into confusion. That is how there is anxiety about what does not exist internally.”

“But can there be no anxiety about what does not exist internally?”

“There can, bhikkhu. Someone does not hold this view: ‘The world and self are one and the same. After death I will be that: permanent, stable, eternal, not subject to change, lasting as long as eternity itself.’ They hear the Tathāgata or a disciple of the Tathāgata teaching the Dhamma for the uprooting of all grounds for views, fixations, obsessions, insistences, and underlying tendencies; for the calming of all putting-things-together; for the relinquishing of all supports; for the ending of ignorant wanting; for fading, cessation, nibbāna. They do not think: ‘I will be cut off! I will be destroyed! I will not exist at all!’ They do not sorrow, wail, or lament, beating their breast and falling into confusion. That is how there is no anxiety about what does not exist internally.



No Permanent Possession, No Safe Self-View

Bhikkhus, take hold of whatever possession is permanent, stable, eternal, not subject to change, lasting as long as eternity itself. Do you see any such possession?”

“No, Bhante.”

“Good, bhikkhus! I also do not see any such possession.

Bhikkhus, grasp a theory of self such that grasping it would not give rise to sorrow, lamentation, pain, distress, and despair. Do you see any such theory of self?”

“No, Bhante.”

“Good, bhikkhus! I also do not see any such theory of self.

Bhikkhus, rely on a view such that relying on it would not give rise to sorrow, lamentation, pain, distress, and despair. Do you see any such view?”

“No, Bhante.”

“Good, bhikkhus! I also do not see any such view.

Bhikkhus, if a self existed, would there be the thought ‘belonging to my self’?”

“Yes, Bhante.”

“And if what belongs to a self existed, would there be the thought ‘my self’?”

“Yes, Bhante.”

“But since a self and what belongs to a self are not found as a genuine fact, bhikkhus, is not the following an utterly foolish teaching: ‘The world and self are one and the same. After death I will be that: permanent, stable, eternal, not subject to change, lasting as long as eternity itself’?”

“It could not be otherwise, Bhante — it is an utterly foolish teaching.”



Impermanent, Suffering, Not Self

What do you think, bhikkhus — is form permanent or impermanent?”

“Impermanent, Bhante.”

“And what is impermanent — is it suffering or satisfaction?”

“Suffering, Bhante.”

“And what is impermanent, suffering, and subject to change — is it fitting to regard it as: ‘This is mine, I am this, this is my self’?”

“No, Bhante.”

“What do you think — is felt experience permanent or impermanent?… Is recognition permanent or impermanent?… Is what is put together permanent or impermanent?… Is knowing permanent or impermanent?”

“Impermanent, Bhante.”

“And what is impermanent — is it suffering or satisfaction?”

“Suffering, Bhante.”

“And what is impermanent, suffering, and subject to change — is it fitting to regard it as: ‘This is mine, I am this, this is my self’?”

“No, Bhante.”



The Full Sweep

Therefore, bhikkhus, whatever form there is — past, future, or present; internal or external; coarse or subtle; inferior or superior; far or near — all form is to be seen as it really is with right discernment: ‘Not mine, I am not this, this is not my self.’

Whatever felt experience there is — past, future, or present; internal or external; coarse or subtle; inferior or superior; far or near — all felt experience is to be seen as it really is with right discernment: ‘Not mine, I am not this, this is not my self.’

Whatever recognition there is… all recognition is to be seen: ‘Not mine, I am not this, this is not my self.’

Whatever is put together… all of what is put together is to be seen: ‘Not mine, I am not this, this is not my self.’

Whatever knowing there is — past, future, or present; internal or external; coarse or subtle; inferior or superior; far or near — all knowing is to be seen as it really is with right discernment: ‘Not mine, I am not this, this is not my self.’

Bhikkhus, seeing this, a learned noble disciple grows disenchanted with form, grows disenchanted with felt experience, grows disenchanted with recognition, grows disenchanted with what is put together, grows disenchanted with knowing. As they grow disenchanted, their passion fades. Through its fading, they are released. When it is released, there is the knowledge: ‘It is released.’ They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’



The Five Epithets of Liberation

Such a bhikkhu is called: someone who has lifted the crossbar; someone who has filled in the moat; someone who has pulled up the stake; someone who is unlatched; and a noble one with banner lowered, burden dropped, and fully detached.

And how has a bhikkhu lifted the crossbar? A bhikkhu has abandoned ignorance, cut it off at the root, made it like a palm stump, done away with it, so that it is not liable to arise in the future. That is how a bhikkhu has lifted the crossbar.

And how has a bhikkhu filled in the moat? A bhikkhu has abandoned the transmigration through births in future becoming, cut it off at the root, made it like a palm stump, done away with it, so that it is not liable to arise in the future. That is how a bhikkhu has filled in the moat.

And how has a bhikkhu pulled up the stake? A bhikkhu has abandoned ignorant wanting, cut it off at the root, made it like a palm stump, done away with it, so that it is not liable to arise in the future. That is how a bhikkhu has pulled up the stake.

And how is a bhikkhu unlatched? A bhikkhu has abandoned the five lower fetters, cut them off at the root, made them like a palm stump, done away with them, so that they are not liable to arise in the future. That is how a bhikkhu is unlatched.

And how is a bhikkhu a noble one with banner lowered, burden dropped, and fully detached? A bhikkhu has abandoned the conceit ‘I am’, cut it off at the root, made it like a palm stump, done away with it, so that it is not liable to arise in the future. That is how a bhikkhu is a noble one with banner lowered, burden dropped, and fully detached.



The Liberated One Is Not Found

When a bhikkhu’s heart is released in this way, bhikkhus, gods together with Indra, with the Brahmā, and with Pajāpati, searching, cannot find it: ‘This is what the Tathāgata’s knowing rests upon.’ Why is that? Even in this very life, bhikkhus, I say the Tathāgata is not to be traced.



What I Describe Is Suffering and Its Cessation

Although I state and assert this, some recluses and brahmins misrepresent me with a false and untrue claim: ‘The recluse Gotama is an annihilationist — he describes the cutting off, destruction, and non-existence of an existing being.’ That is not what I am, and not what I say — yet those venerable recluses and brahmins misrepresent me in this way. In the past, as today, bhikkhus, what I describe is suffering and the cessation of suffering.

If others abuse, attack, harass, and trouble the Tathāgata because of this, the Tathāgata feels no resentment, no irritation, no bitterness of heart about it. And if others honor, respect, revere, and venerate the Tathāgata because of this, the Tathāgata feels no delight, no gladness, no elation of heart. If they show honor, the Tathāgata simply thinks: ‘Such things are done for me with regard to what was already fully understood in the past.’

Therefore, bhikkhus, if others abuse, attack, harass, and trouble you, do not make yourselves resentful, irritated, or bitter of heart. And if others honor, respect, revere, and venerate you, do not make yourselves delighted, glad, or elated. If they show honor, simply think: ‘Such things are done for us with regard to what was already fully understood in the past.’



Give Up What Isn’t Yours

Therefore, bhikkhus, give up what is not yours. Giving it up will be for your long-lasting welfare and happiness.

And what is not yours? Form, bhikkhus, is not yours — give it up. Giving it up will be for your long-lasting welfare and happiness. Felt experience is not yours — give it up. Giving it up will be for your long-lasting welfare and happiness. Recognition is not yours — give it up. Giving it up will be for your long-lasting welfare and happiness. What is put together is not yours — give it up. Giving it up will be for your long-lasting welfare and happiness. Knowing is not yours — give it up. Giving it up will be for your long-lasting welfare and happiness.

What do you think, bhikkhus? If a person were to carry off the grass, sticks, branches, and leaves of this Jeta’s Grove — or burn them or do with them as they wished — would you think: ‘This person is carrying us off, burning us, or doing with us as they wish’?”

“No, Bhante.”

“Why not?”

“Because that is neither self nor belonging to self, Bhante.”

“In the same way, bhikkhus, give up what is not yours. Giving it up will be for your long-lasting welfare and happiness. What is not yours? Form is not yours — give it up. Felt experience is not yours — give it up. Recognition is not yours — give it up. What is put together is not yours — give it up. Knowing is not yours — give it up. Giving it up will be for your long-lasting welfare and happiness.



The Teaching Well Explained

The teaching I have explained so well is open, laid bare, illuminated, and without patchwork. In this well-explained teaching, those bhikkhus who are arahants — with outflows exhausted, who have lived the spiritual life, done what had to be done, laid down the burden, reached the highest goal, with the fetter of becoming fully exhausted, and fully released through right understanding — for them there is no further cycle to be found.

In this well-explained teaching, those bhikkhus who have abandoned the five lower fetters are all spontaneously reborn — they are extinguished there, not liable to return from that world.

In this well-explained teaching, those bhikkhus who have abandoned three fetters and whose passion, aversion, and delusion are weakened — all of them are once-returners, who will return to this world one more time and then make an end of suffering.

In this well-explained teaching, those bhikkhus who have abandoned three fetters — all of them are stream-enterers, not liable to fall into the lower realms, assured, and heading for awakening.

In this well-explained teaching, those bhikkhus who are followers of the teaching and followers of confidence — all of them are heading for awakening.

In this well-explained teaching, those who have even a measure of confidence and affection for me — all of them are heading for the higher realms.”

That is what the Buddha said. Satisfied, those bhikkhus approved of the Buddha’s words.

The second discourse is finished.
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The Five Heaps

SN 22.48, the Khandha Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 3 min · 363 words



Before you read

A definition, and almost nothing else. The five heaps are named — form, felt experience, recognition, putting-together activities, knowing — and then the same five are named again, this time as the clung-to heaps.

The difference between the two lists is the entire point. The heaps are just the working parts of experience. They become the clung-to heaps when they are taken as me and mine.

One page, and worth reading before any of the longer not-self texts, all of which assume you already have this vocabulary.



Translation


The Setting

At Sāvatthī.

“Bhikkhus, I will teach the five heaps and the five clung-to heaps.

Listen to this.



The Five Heaps

“And what are the five heaps, bhikkhus?

Whatever form there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near:

this is called the form heap.

Whatever felt experience there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near:

this is called the felt-experience heap.

Whatever recognition there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near:

this is called the recognition heap.

Whatever putting-together activities there are, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near:

this is called the putting-together-activities heap.

Whatever knowing there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near:

this is called the knowing heap.

These are called the five heaps.



The Five Clung-To Heaps

“And what are the five clung-to heaps, bhikkhus?

Whatever form there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near, with outflows and fit to be taken personally:

this is called the form clung-to heap.

Whatever felt experience there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near, with outflows and fit to be taken personally:

this is called the felt-experience clung-to heap.

Whatever recognition there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near, with outflows and fit to be taken personally:

this is called the recognition clung-to heap.

Whatever putting-together activities there are, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near, with outflows and fit to be taken personally:

this is called the putting-together-activities clung-to heap.

Whatever knowing there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near, with outflows and fit to be taken personally:

this is called the knowing clung-to heap.

These are called the five clung-to heaps.”
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Putting Down the Burden

SN 22.22, the Bhāra Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 2 min · 303 words



Before you read

This short text asks you to picture your whole experience as a load you are carrying.

The load is the five clung-to heaps: form, felt experience, recognition, putting-together activities and knowing, when they are taken personally. The one carrying it is simply the person, called here by name and clan. Picking the load up is ignorant wanting, and putting it down is that wanting fading and ending.

If you have read the four noble truths, you will recognize the last two answers: they are the same words, about the origin and the quenching of dissatisfaction. The image says what those truths mean in practice. The weight is not life itself; it is the taking up.

The closing verses add one more thing. Putting the burden down does not mean picking up a different one, and the wanting is pulled out by the root, not just set aside for a while.



Translation


The Setting

At Sāvatthī, the Buddha said:

“Bhikkhus, I will teach you the burden, the carrier of the burden, the taking up of the burden, and the putting down of the burden. Listen.



The Burden

“And what is the burden, bhikkhus? It should be said: the five clung-to heaps. Which five?


	the form clung-to heap

	the felt-experience clung-to heap

	the recognition clung-to heap

	the putting-together-activities clung-to heap

	the knowing clung-to heap



Bhikkhus, this is called the burden.



The Carrier of the Burden

“And what is the carrier of the burden, bhikkhus? It should be said: the individual, this venerable one of such a name and such a clan. Bhikkhus, this is called the carrier of the burden.



Taking Up the Burden

“And what is the taking up of the burden, bhikkhus? It is that ignorant wanting that leads to renewed becoming, accompanied by relishing and passion, delighting here and there. That is:


	ignorant wanting for sensuality

	ignorant wanting for becoming

	ignorant wanting for non-becoming



Bhikkhus, this is called the taking up of the burden.



Putting Down the Burden

“And what is the putting down of the burden, bhikkhus? It is the complete fading and quenching of that very ignorant wanting: giving it up, relinquishing it, freedom, non-attachment. Bhikkhus, this is called the putting down of the burden.”

That is what the Buddha said. After saying this, the Sugata, the Teacher, went on to say:



Verses

“The five heaps are indeed a burden,

and the individual is the carrier of the burden.

Taking up the burden is dissatisfaction in the world;

putting the burden down is satisfaction.

They have put the heavy burden down

and taken up no other.

They have pulled out ignorant wanting together with its root;

they are free of hunger and have reached complete quenching.”

The first discourse is finished.
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What the Heaps Offer, and the Way Out

SN 22.26, the Assāda Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 4 min · 559 words



Before you read

Here the Buddha looks back to the time before his awakening and tells you what he was asking.

He took each of the five clung-to heaps in turn (form, felt experience, recognition, putting-together activities and knowing) and asked three questions of it. What is its gratification: what real satisfaction does it offer? What is its danger: what is wrong with leaning on it? And what is the escape from it?

Notice the order. He does not start by calling the heaps worthless. Each one really does give satisfaction and gladness, and the text says so first. The danger is that each is impermanent and changing, and the escape is not getting rid of the heaps but letting go of the desire and passion for them.

The last part is the claim itself: he says he did not call himself awakened until he had seen all three sides of all five heaps as they really are.



Translation


The Setting

At Sāvatthī, the Buddha said:

“Bhikkhus, before my awakening, while I was still unawakened but intent on awakening, this thought arose in me:



The Question

‘What is the gratification in form, what is the danger in it, and what is the escape from it? What is the gratification in felt experience, what is the danger in it, and what is the escape from it? What is the gratification in recognition, what is the danger in it, and what is the escape from it? What is the gratification in putting-together activities, what is the danger in them, and what is the escape from them? What is the gratification in knowing, what is the danger in it, and what is the escape from it?’



The Answer

“Then this thought arose in me:

’The satisfaction and gladness that arise dependent on form: this is the gratification in form. That form is impermanent, dissatisfactory, and subject to change: this is the danger in form. The removal of desire and passion for form, the abandoning of desire and passion for form: this is the escape from form.

The satisfaction and gladness that arise dependent on felt experience: this is the gratification in felt experience. That felt experience is impermanent, dissatisfactory, and subject to change: this is the danger in felt experience. The removal of desire and passion for felt experience, the abandoning of desire and passion for felt experience: this is the escape from felt experience.

The satisfaction and gladness that arise dependent on recognition: this is the gratification in recognition. That recognition is impermanent, dissatisfactory, and subject to change: this is the danger in recognition. The removal of desire and passion for recognition, the abandoning of desire and passion for recognition: this is the escape from recognition.

The satisfaction and gladness that arise dependent on putting-together activities: this is the gratification in putting-together activities. That putting-together activities are impermanent, dissatisfactory, and subject to change: this is the danger in putting-together activities. The removal of desire and passion for putting-together activities, the abandoning of desire and passion for putting-together activities: this is the escape from putting-together activities.

The satisfaction and gladness that arise dependent on knowing: this is the gratification in knowing. That knowing is impermanent, dissatisfactory, and subject to change: this is the danger in knowing. The removal of desire and passion for knowing, the abandoning of desire and passion for knowing: this is the escape from knowing.’



The Buddha’s Declaration

“As long as I did not directly know, as they really are, the gratification in these five clung-to heaps as gratification, the danger in them as danger, and the escape from them as escape, I did not claim unsurpassed full awakening in the world with its devas, Māras, and Brahmās, in this generation with its samaṇas and brahmins, its rulers and its people.

But when I directly knew, as they really are, the gratification in these five clung-to heaps as gratification, the danger in them as danger, and the escape from them as escape, then I did claim unsurpassed full awakening in the world with its devas, Māras, and Brahmās, in this generation with its samaṇas and brahmins, its rulers and its people.

Knowledge and seeing arose in me:

‘My release is unshakeable. This is the last birth. Now there is no more renewed becoming.’”

The fifth discourse is finished.
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Can You Pin Down the Tathāgata?

SN 22.86, the Anurādha Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 7 min · 1,218 words



Before you read

Several wanderers press Anurādha to choose among four claims about the Tathāgata after death: exists, does not exist, both, or neither. Anurādha thinks the answer must be somewhere outside all four. The Buddha shows him that this is still the wrong way to frame the question.

Tathāgata is one of the Buddha’s titles. Watch how the questioning moves through the five parts of experience. Is the Tathāgata any one of them, inside one, apart from one, all five together, or someone without all five? Anurādha answers no each time.

The discourse is not quietly saying that the Tathāgata does not exist. That would simply choose one of the four rejected claims. Its final sentence turns away from trying to pin down a person and back to the practical scope of the teaching: dissatisfaction and its ending. Definitions for recurring terms are available in the words-used panel below the translation.



Translation


The Wanderers’ Question

At one time the Buddha was staying near Vesālī, in the Great Wood, at the Hall with the Peaked Roof.

At that time Venerable Anurādha was staying not far from the Buddha, in a hut in the wilderness.

Several wandering ascetics from other traditions went to Anurādha. They exchanged greetings and polite conversation with him, then sat to one side and said:

“Friend Anurādha, how does the Tathāgata describe someone who is a Tathāgata—the highest kind of person, a supreme person who has reached the highest attainment? Does he describe them in one of these four ways?

The Tathāgata exists after death.

The Tathāgata does not exist after death.

The Tathāgata both exists and does not exist after death.

The Tathāgata neither exists nor does not exist after death.”

Anurādha replied:

“Friends, the Tathāgata describes someone who is a Tathāgata—the highest kind of person, a supreme person who has reached the highest attainment—apart from these four positions:

‘The Tathāgata exists after death.’

‘The Tathāgata does not exist after death.’

‘The Tathāgata both exists and does not exist after death.’

‘The Tathāgata neither exists nor does not exist after death.’”

The wanderers said:

“This bhikkhu must be new and recently gone forth—or else he is a senior bhikkhu who is foolish and incompetent.”

They put Anurādha down by calling him new and foolish. Then they got up and left.



Anurādha Has Second Thoughts

Soon after they left, Anurādha thought:

“If those wanderers question me further, how should I answer so that I repeat what the Buddha has said and do not falsely misrepresent him? How should I explain in line with the Dhamma, so that no one has sound grounds to criticize what I say?”

Anurādha went to the Buddha, bowed, sat to one side, and told him what had happened.



What Is Fit to Call Self?

“What do you think, Anurādha? Is form permanent or impermanent?”

“Impermanent, Bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, Bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, Bhante.”

“Is felt experience permanent or impermanent?”

“Impermanent, Bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, Bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, Bhante.”

“Is recognition permanent or impermanent?”

“Impermanent, Bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, Bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, Bhante.”

“Are putting-together activities permanent or impermanent?”

“Impermanent, Bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, Bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, Bhante.”

“Is knowing permanent or impermanent?”

“Impermanent, Bhante.”

“And what is impermanent: is it dissatisfaction or happiness?”

“Dissatisfaction, Bhante.”

“And what is impermanent, dissatisfactory, and subject to change: is it fit to regard it like this: ‘This is mine, I am this, this is my self’?”

“No, Bhante.”



Seeing the Five Heaps Clearly

“So then, Anurādha, any kind of form there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all form should be seen with right discernment as it has come to be: ‘This is not mine, I am not this, this is not my self.’

Any kind of felt experience there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all felt experience should be seen with right discernment as it has come to be: ‘This is not mine, I am not this, this is not my self.’

Any kind of recognition there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all recognition should be seen with right discernment as it has come to be: ‘This is not mine, I am not this, this is not my self.’

Any kind of putting-together activities there are, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all putting-together activities should be seen with right discernment as they have come to be: ‘This is not mine, I am not this, this is not my self.’

Any kind of knowing there is, past, future, or present, internal or external, coarse or subtle, inferior or superior, far or near: all knowing should be seen with right discernment as it has come to be: ‘This is not mine, I am not this, this is not my self.’

Anurādha, seeing this, a learned noble disciple becomes disenchanted with form, felt experience, recognition, putting-together activities, and knowing.

As they grow disenchanted, their passion fades. Through its fading, they are released.

When it is released, there is the knowledge: ‘It is released.’

They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’”



Can You Pin Down the Tathāgata?

“What do you think, Anurādha? Do you regard form as the Tathāgata?”

“No, Bhante.”

“Do you regard felt experience as the Tathāgata?”

“No, Bhante.”

“Do you regard recognition as the Tathāgata?”

“No, Bhante.”

“Do you regard putting-together activities as the Tathāgata?”

“No, Bhante.”

“Do you regard knowing as the Tathāgata?”

“No, Bhante.”

“What do you think, Anurādha? Do you regard the Tathāgata as being in form?”

“No, Bhante.”

“Do you regard the Tathāgata as apart from form?”

“No, Bhante.”

“Do you regard the Tathāgata as being in felt experience?”

“No, Bhante.”

“Do you regard the Tathāgata as apart from felt experience?”

“No, Bhante.”

“Do you regard the Tathāgata as being in recognition?”

“No, Bhante.”

“Do you regard the Tathāgata as apart from recognition?”

“No, Bhante.”

“Do you regard the Tathāgata as being in putting-together activities?”

“No, Bhante.”

“Do you regard the Tathāgata as apart from putting-together activities?”

“No, Bhante.”

“Do you regard the Tathāgata as being in knowing?”

“No, Bhante.”

“Do you regard the Tathāgata as apart from knowing?”

“No, Bhante.”

“What do you think, Anurādha? Do you regard form, felt experience, recognition, putting-together activities, and knowing taken together as the Tathāgata?”

“No, Bhante.”

“What do you think, Anurādha? Do you regard the Tathāgata as someone who has no form, no felt experience, no recognition, no putting-together activities, and no knowing?”

“No, Bhante.”



What the Buddha Makes Known

“So, Anurādha, since you cannot pin down the Tathāgata as something true and real even here and now, is it right for you to declare:

‘Friends, the Tathāgata describes someone who is a Tathāgata—the highest kind of person, a supreme person who has reached the highest attainment—apart from these four positions: the Tathāgata exists after death; does not exist after death; both exists and does not exist after death; or neither exists nor does not exist after death’?”

“No, Bhante.”

“Good, good, Anurādha. All I’ve ever talked about is dissatisfaction and how it ends.”

The fourth discourse is finished.
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The Lingering Sense of ‘I Am’

SN 22.89, the Khemaka Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 12 min · 2,062 words



Before you read

Khemaka, who is ill, is asked through messengers whether he finds any self in the five heaps. No, he says. So is he an arahant? Also no — because something is still there, a faint “I am” he cannot locate in any particular heap.

His image is the scent of a flower. You cannot say the scent belongs to the petal, or the color, or the pollen; it belongs to the flower. And then a second: a filthy cloth is washed clean, but it still smells of the salt and lye it was washed with, and only loses that after time in a fragrant chest.

This is the subtlest text in this set and also the most reassuring. It says that seeing not-self clearly and being finished are two different events, and that what remains between them fades rather than having to be defeated.



Translation


The Setting

At one time several senior bhikkhus were staying near Kosambī, in Ghosita’s monastery.

At that time Venerable Khemaka was staying in the Jujube Grove, sick, suffering, and gravely ill.

Then, in the evening, the senior bhikkhus emerged from retreat and addressed Venerable Dāsaka:

“Come, friend Dāsaka, go to the bhikkhu Khemaka. After you have gone to him, say this:

’Friend Khemaka, the senior bhikkhus say this:

“We hope it is bearable for you, friend. We hope you are getting by. We hope your painful felt experiences are receding, not increasing, and that their receding is evident, not their increasing.”’”

“Yes, friends,” Venerable Dāsaka replied to the senior bhikkhus.

He went to Venerable Khemaka and said this:

“Friend Khemaka, the senior bhikkhus say this:

‘We hope it is bearable for you. We hope you are getting by. We hope your painful felt experiences are receding, not increasing, and that their receding is evident, not their increasing.’”

“Friend, it is not bearable for me. I am not getting by. My painful felt experiences are increasing, not receding, and their increasing is evident, not their receding.”



The Question About Self

Then Venerable Dāsaka went to the senior bhikkhus and said this:

“Friends, the bhikkhu Khemaka says this:

‘It is not bearable for me. I am not getting by. My painful felt experiences are increasing, not receding, and their increasing is evident, not their receding.’”

“Come, friend Dāsaka, go to the bhikkhu Khemaka. After you have gone to him, say this:

’Friend Khemaka, the senior bhikkhus say this:

“Friend, the Buddha has taught these five clung-to heaps:


	the form clung-to heap

	the felt-experience clung-to heap

	the recognition clung-to heap

	the putting-together-activities clung-to heap

	the knowing clung-to heap



Does Venerable Khemaka regard anything among these five clung-to heaps as self or as belonging to self?“’”

“Yes, friends,” Venerable Dāsaka replied to the senior bhikkhus.

He went to Venerable Khemaka and relayed the message.

Venerable Khemaka replied:

“Friend, the Buddha has taught these five clung-to heaps:


	the form clung-to heap

	the felt-experience clung-to heap

	the recognition clung-to heap

	the putting-together-activities clung-to heap

	the knowing clung-to heap



I do not regard anything among these five clung-to heaps as self or as belonging to self.”

Then Venerable Dāsaka went to the senior bhikkhus and said this:

“Friends, the bhikkhu Khemaka says this:

’The Buddha has taught these five clung-to heaps: the form clung-to heap, the felt-experience clung-to heap, the recognition clung-to heap, the putting-together-activities clung-to heap, and the knowing clung-to heap.

I do not regard anything among these five clung-to heaps as self or as belonging to self.’”



Not Yet an Arahant

“Come, friend Dāsaka, go to the bhikkhu Khemaka. After you have gone to him, say this:

’Friend Khemaka, the senior bhikkhus say this:

“Friend, the Buddha has taught these five clung-to heaps: the form clung-to heap, the felt-experience clung-to heap, the recognition clung-to heap, the putting-together-activities clung-to heap, and the knowing clung-to heap.

If Venerable Khemaka does not regard anything among these five clung-to heaps as self or as belonging to self, then Venerable Khemaka is an arahant whose outflows are worn away.”’”

“Yes, friends,” Venerable Dāsaka replied to the senior bhikkhus.

He went to Venerable Khemaka and relayed the message.

Venerable Khemaka replied:

“Friend, the Buddha has taught these five clung-to heaps: the form clung-to heap, the felt-experience clung-to heap, the recognition clung-to heap, the putting-together-activities clung-to heap, and the knowing clung-to heap.

I do not regard anything among these five clung-to heaps as self or as belonging to self, but I am not an arahant whose outflows are worn away.

Still, among these five clung-to heaps, ‘I am’ is found in me, but I do not regard anything as ‘I am this.’”

Then Venerable Dāsaka went to the senior bhikkhus and said this:

“Friends, the bhikkhu Khemaka says this:

’The Buddha has taught these five clung-to heaps: the form clung-to heap, the felt-experience clung-to heap, the recognition clung-to heap, the putting-together-activities clung-to heap, and the knowing clung-to heap.

I do not regard anything among these five clung-to heaps as self or as belonging to self, but I am not an arahant whose outflows are worn away.

Still, among these five clung-to heaps, “I am” is found in me, but I do not regard anything as “I am this.”’”



Enough Running Back and Forth

“Come, friend Dāsaka, go to the bhikkhu Khemaka. After you have gone to him, say this:

’Friend Khemaka, the senior bhikkhus say this:

“Friend Khemaka, when you say this, ‘I am,’ what do you say is ‘I am’?

Do you say form is ‘I am,’ or apart from form is ‘I am’?

Do you say felt experience is ‘I am,’ or apart from felt experience is ‘I am’?

Do you say recognition is ‘I am,’ or apart from recognition is ‘I am’?

Do you say putting-together activities are ‘I am,’ or apart from putting-together activities is ‘I am’?

Do you say knowing is ‘I am,’ or apart from knowing is ‘I am’?

When you say this, ‘I am,’ what do you say is ‘I am’?“’”

“Yes, friends,” Venerable Dāsaka replied to the senior bhikkhus.

He went to Venerable Khemaka and said:

“Friend Khemaka, the senior bhikkhus say this:

’Friend Khemaka, when you say this, “I am,” what do you say is “I am”?

Do you say form is “I am,” or apart from form is “I am”?

Do you say felt experience is “I am,” or apart from felt experience is “I am”?

Do you say recognition is “I am,” or apart from recognition is “I am”?

Do you say putting-together activities are “I am,” or apart from putting-together activities is “I am”?

Do you say knowing is “I am,” or apart from knowing is “I am”?

When you say this, “I am,” what do you say is “I am”?’”

“Enough, friend Dāsaka. What is the point of this running back and forth?

Bring me my staff, friend. I will go to the senior bhikkhus myself.”



Khemaka Comes to the Senior Bhikkhus

Then Venerable Khemaka, leaning on a staff, went to the senior bhikkhus. After he had gone to them, he exchanged greetings with them.

When the greetings and polite conversation were complete, he sat to one side. Sitting to one side, the senior bhikkhus said this to Venerable Khemaka:

“Friend Khemaka, when you say this, ‘I am,’ what do you say is ‘I am’?

Do you say form is ‘I am,’ or apart from form is ‘I am’?

Do you say felt experience is ‘I am,’ or apart from felt experience is ‘I am’?

Do you say recognition is ‘I am,’ or apart from recognition is ‘I am’?

Do you say putting-together activities are ‘I am,’ or apart from putting-together activities is ‘I am’?

Do you say knowing is ‘I am,’ or apart from knowing is ‘I am’?

When you say this, ‘I am,’ what do you say is ‘I am’?”

“Friends, I do not say form is ‘I am,’ nor do I say apart from form is ‘I am.’

I do not say felt experience is ‘I am,’ nor do I say apart from felt experience is ‘I am.’

I do not say recognition is ‘I am,’ nor do I say apart from recognition is ‘I am.’

I do not say putting-together activities are ‘I am,’ nor do I say apart from putting-together activities is ‘I am.’

I do not say knowing is ‘I am,’ nor do I say apart from knowing is ‘I am.’

Still, among these five clung-to heaps, ‘I am’ is found in me, but I do not regard anything as ‘I am this.’



The Flower Scent Simile

“Suppose, friends, there were the scent of a blue water lily, a lotus, or a white lotus.

If someone were to say, ‘It is the scent of the petal,’ or ‘It is the scent of the color,’ or ‘It is the scent of the pollen,’ would they be speaking correctly?”

“No, friend.”

“Then, friends, what would the correct answer be?”

“Friend, they would answer correctly by saying, ‘It is the scent of the flower.’”

“In the same way, friends, I do not say form is ‘I am,’ nor do I say apart from form is ‘I am.’

I do not say felt experience is ‘I am,’ nor do I say apart from felt experience is ‘I am.’

I do not say recognition is ‘I am,’ nor do I say apart from recognition is ‘I am.’

I do not say putting-together activities are ‘I am,’ nor do I say apart from putting-together activities is ‘I am.’

I do not say knowing is ‘I am,’ nor do I say apart from knowing is ‘I am.’

Still, among these five clung-to heaps, ‘I am’ is found in me, but I do not regard anything as ‘I am this.’



The Lingering Residue

“Friends, although a noble disciple has abandoned the five lower fetters, still there remains, following along among the five clung-to heaps, a conceit ‘I am,’ a desire ‘I am,’ and an underlying tendency ‘I am’ that has not been uprooted.

At a later time, they remain observing arising and passing away in the five clung-to heaps:

’Such is form. Such is the arising of form. Such is the vanishing of form.

Such is felt experience. Such is the arising of felt experience. Such is the vanishing of felt experience.

Such is recognition. Such is the arising of recognition. Such is the vanishing of recognition.

Such are putting-together activities. Such is the arising of putting-together activities. Such is the vanishing of putting-together activities.

Such is knowing. Such is the arising of knowing. Such is the vanishing of knowing.’

As they remain observing arising and passing away in these five clung-to heaps, whatever remains, following along among the five clung-to heaps, as a conceit ‘I am,’ a desire ‘I am,’ and an underlying tendency ‘I am’ that has not been uprooted - that too goes to uprooting.



The Cloth Scent Simile

“Suppose, friends, there were a cloth that was stained and soiled. Its owners would hand it over to a washer.

The washer would knead it with salt, lye, or cow dung, and rinse it in clear water.

Although the cloth would be clean and bright, still the smell of salt, lye, or cow dung would remain, following along with it, not yet uprooted.

The washer would give it back to its owners. The owners would put it in a fragrant chest.

Whatever smell of salt, lye, or cow dung had remained, following along with it, not yet uprooted - that too would go to uprooting.

“In the same way, friends, although a noble disciple has abandoned the five lower fetters, still there remains, following along among the five clung-to heaps, a conceit ‘I am,’ a desire ‘I am,’ and an underlying tendency ‘I am’ that has not been uprooted.

At a later time, they remain observing arising and passing away in the five clung-to heaps:

’Such is form. Such is the arising of form. Such is the vanishing of form.

Such is felt experience. Such is the arising of felt experience. Such is the vanishing of felt experience.

Such is recognition. Such is the arising of recognition. Such is the vanishing of recognition.

Such are putting-together activities. Such is the arising of putting-together activities. Such is the vanishing of putting-together activities.

Such is knowing. Such is the arising of knowing. Such is the vanishing of knowing.’

As they remain observing arising and passing away in these five clung-to heaps, whatever remains, following along among the five clung-to heaps, as a conceit ‘I am,’ a desire ‘I am,’ and an underlying tendency ‘I am’ that has not been uprooted - that too goes to uprooting.”



The Result

When this had been said, the senior bhikkhus said this to Venerable Khemaka:

“We weren’t questioning Venerable Khemaka to trouble him.

But Venerable Khemaka is able to explain, teach, designate, establish, open, analyze, and make clear the Buddha’s instruction in detail.

And now Venerable Khemaka has explained, taught, designated, established, opened, analyzed, and made clear the Buddha’s instruction in detail.”

That is what Venerable Khemaka said.

The senior bhikkhus were satisfied and welcomed what Venerable Khemaka had said.

And while this exposition was being spoken, the minds of about sixty senior bhikkhus, and the mind of Venerable Khemaka, were released from the outflows through not taking anything personally.
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Don’t Chase the Past or Long for the Future

MN 131, the Bhaddekaratta Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 6 min · 1,057 words



Before you read

The opening verse may sound like simple advice to live in the present. The explanation makes a more exact point. Looking back and looking ahead become problems when you relish a past or future version of yourself. Paying attention to the present is not enough either if you turn what is happening now into “me” or “my self.”

Watch the three paired sections: chasing and not chasing the past, longing and not longing for the future, and being pulled away and not being pulled away by the present. The same five parts of experience run through all three. The discourse is not telling you to erase memory or stop making plans. It is asking what you make into yourself across past, future, and present.

The verse appears twice. Let the repetition frame the explanation between its two appearances. When a recurring term needs explanation, its plain-English definition is available in the words-used panel below the translation.



Translation


The Setting

So I have heard. At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery.

There the Buddha addressed the bhikkhus:

“Bhikkhus.”

“Yes, Bhante,” they replied.

The Buddha said this:



One Fine Night

“Bhikkhus, I will teach you the summary and explanation of ‘One Fine Night.’ Listen and pay close attention. I will speak.”

“Yes, Bhante,” the bhikkhus replied.

The Buddha said this:

“Don’t chase after the past or long for the future. The past has been left behind, and the future hasn’t arrived.

See clearly what is happening now, right where it is. Don’t be pulled away or shaken. Know this, and keep developing it.

The work must be done today. Who knows if death will come tomorrow? There is no bargaining with death and its great army.

Someone who lives this way— energetic, tireless day and night— is what the peaceful sage calls someone who has lived one fine night.”



Chasing After the Past

“And how do you chase after the past, bhikkhus?

You think, ‘This was what my form was like in the past,’ and you relish that.

You think, ‘This was what my felt experience was like in the past,’ and you relish that.

You think, ‘This was what my recognition was like in the past,’ and you relish that.

You think, ‘This was how I put things together in the past,’ and you relish that.

You think, ‘This was what my knowing was like in the past,’ and you relish that.

This is how you chase after the past.



Not Chasing After the Past

“And how do you not chase after the past, bhikkhus?

You think, ‘This was what my form was like in the past,’ without relishing that.

You think, ‘This was what my felt experience was like in the past,’ without relishing that.

You think, ‘This was what my recognition was like in the past,’ without relishing that.

You think, ‘This was how I put things together in the past,’ without relishing that.

You think, ‘This was what my knowing was like in the past,’ without relishing that.

This is how you do not chase after the past.



Longing for the Future

“And how do you long for the future, bhikkhus?

You think, ‘My form may be like this in the future,’ and you relish that.

You think, ‘My felt experience may be like this in the future,’ and you relish that.

You think, ‘My recognition may be like this in the future,’ and you relish that.

You think, ‘I may put things together like this in the future,’ and you relish that.

You think, ‘My knowing may be like this in the future,’ and you relish that.

This is how you long for the future.



Not Longing for the Future

“And how do you not long for the future, bhikkhus?

You think, ‘My form may be like this in the future,’ without relishing that.

You think, ‘My felt experience may be like this in the future,’ without relishing that.

You think, ‘My recognition may be like this in the future,’ without relishing that.

You think, ‘I may put things together like this in the future,’ without relishing that.

You think, ‘My knowing may be like this in the future,’ without relishing that.

This is how you do not long for the future.



Being Pulled Away by the Present

“And how are you pulled away by what is happening now, bhikkhus?

An unlearned ordinary person has not seen the noble ones and is unskilled and untrained in the noble Dhamma. They have not seen true persons and are unskilled and untrained in the true person’s Dhamma.

They regard form as self, or self as having form, or form as in self, or self as in form.

They regard felt experience as self, or self as having felt experience, or felt experience as in self, or self as in felt experience.

They regard recognition as self, or self as having recognition, or recognition as in self, or self as in recognition.

They regard putting things together as self, or self as having putting things together, or putting things together as in self, or self as in putting things together.

They regard knowing as self, or self as having knowing, or knowing as in self, or self as in knowing.

This is how you are pulled away by what is happening now.



Not Being Pulled Away by the Present

“And how are you not pulled away by what is happening now, bhikkhus?

A learned noble disciple has seen the noble ones and is skilled and trained in the noble Dhamma. They have seen true persons and are skilled and trained in the true person’s Dhamma.

They do not regard form as self, or self as having form, or form as in self, or self as in form.

They do not regard felt experience as self, or self as having felt experience, or felt experience as in self, or self as in felt experience.

They do not regard recognition as self, or self as having recognition, or recognition as in self, or self as in recognition.

They do not regard putting things together as self, or self as having putting things together, or putting things together as in self, or self as in putting things together.

They do not regard knowing as self, or self as having knowing, or knowing as in self, or self as in knowing.

This is how you are not pulled away by what is happening now.



The Teaching Repeated

“Don’t chase after the past or long for the future. The past has been left behind, and the future hasn’t arrived.

See clearly what is happening now, right where it is. Don’t be pulled away or shaken. Know this, and keep developing it.

The work must be done today. Who knows if death will come tomorrow? There is no bargaining with death and its great army.

Someone who lives this way— energetic, tireless day and night— is what the peaceful sage calls someone who has lived one fine night.”

“Bhikkhus, when I said, ‘I will teach you the summary and explanation of One Fine Night,’ this is what I was referring to.”

That is what the Buddha said. The bhikkhus were glad and welcomed what the Buddha had said.

The first discourse is finished.


Source and corrections
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Not-Self at the Six Sense Doors

MN 148, the Chachakka Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 18 min · 3,105 words



Before you read

Six sixes: the six senses, their objects, the knowing that arises from each, the contact, the felt experience, and the wanting that follows. Thirty-six items, taken one at a time.

Then the same ground again, showing that not one of them can be a self, because each is visibly arising and passing while you look at it.

It is mechanical by design, and at this point in the reading order that is exactly the value. You already know the pattern; what this text offers is watching it hold everywhere, without a single exception.



Translation


Opening

So I heard.

At one time the Buddha was staying at Sāvatthī in Jeta’s Grove, in Anāthapiṇḍika’s monastery.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:

“Bhikkhus, I will teach you a dhamma good in the beginning, good in the middle, and good in the end, meaningful and well-worded. I will make known the complete and purified spiritual life, namely: the six sets of six.

Listen carefully, attend well, and I will speak.”

“Yes, bhante,” they replied.

The Buddha said this:



The Six Sets of Six

“The six internal sense fields are to be known. The six external sense fields are to be known. The six classes of knowing are to be known. The six classes of contact are to be known. The six classes of felt experience are to be known. The six classes of ignorant wanting are to be known.

“‘The six internal sense fields are to be known’: that was said.

What did that refer to?

The eye sense field, the ear sense field, the nose sense field, the tongue sense field, the body sense field, and the mind sense field.

“‘The six internal sense fields are to be known’: that was said because of this.

This is the first set of six.

“‘The six external sense fields are to be known’: that was said.

What did that refer to?

The form sense field, the sound sense field, the smell sense field, the taste sense field, the tangible sense field, and the dhamma sense field.

“‘The six external sense fields are to be known’: that was said because of this.

This is the second set of six.

“‘The six classes of knowing are to be known’: that was said.

What did that refer to?

Dependent on eye and visible forms, eye-knowing arises.

Dependent on ear and sounds, ear-knowing arises.

Dependent on nose and smells, nose-knowing arises.

Dependent on tongue and tastes, tongue-knowing arises.

Dependent on body and tangibles, body-knowing arises.

Dependent on the thinking mind and dhammas, mind-knowing arises.

“‘The six classes of knowing are to be known’: that was said because of this.

This is the third set of six.

“‘The six classes of contact are to be known’: that was said.

What did that refer to?

Dependent on eye and visible forms, eye-knowing arises. The meeting of the three is contact.

Dependent on ear and sounds, ear-knowing arises. The meeting of the three is contact.

Dependent on nose and smells, nose-knowing arises. The meeting of the three is contact.

Dependent on tongue and tastes, tongue-knowing arises. The meeting of the three is contact.

Dependent on body and tangibles, body-knowing arises. The meeting of the three is contact.

Dependent on the thinking mind and dhammas, mind-knowing arises. The meeting of the three is contact.

“‘The six classes of contact are to be known’: that was said because of this.

This is the fourth set of six.

“‘The six classes of felt experience are to be known’: that was said.

What did that refer to?

Dependent on eye and visible forms, eye-knowing arises. The meeting of the three is contact. With contact as condition, felt experience.

Dependent on ear and sounds, ear-knowing arises. The meeting of the three is contact. With contact as condition, felt experience.

Dependent on nose and smells, nose-knowing arises. The meeting of the three is contact. With contact as condition, felt experience.

Dependent on tongue and tastes, tongue-knowing arises. The meeting of the three is contact. With contact as condition, felt experience.

Dependent on body and tangibles, body-knowing arises. The meeting of the three is contact. With contact as condition, felt experience.

Dependent on the thinking mind and dhammas, mind-knowing arises. The meeting of the three is contact. With contact as condition, felt experience.

“‘The six classes of felt experience are to be known’: that was said because of this.

This is the fifth set of six.

“‘The six classes of ignorant wanting are to be known’: that was said.

What did that refer to?

Dependent on eye and visible forms, eye-knowing arises. The meeting of the three is contact. With contact as condition, felt experience. With felt experience as condition, ignorant wanting.

The same pattern applies for ear and sounds, nose and smells, tongue and tastes, and body and tangibles.

Dependent on the thinking mind and dhammas, mind-knowing arises. The meeting of the three is contact. With contact as condition, felt experience. With felt experience as condition, ignorant wanting.

“‘The six classes of ignorant wanting are to be known’: that was said because of this.

This is the sixth set of six.”



Not-Self Across the Sixes

“If anyone were to say, ‘the eye is self,’ that would not hold.

The arising and vanishing of the eye are evident.

If the arising and vanishing of the eye are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘the eye is self.’

So the eye is not-self.

If anyone were to say, ‘visible forms are self,’ that would not hold.

The arising and vanishing of visible forms are evident.

If the arising and vanishing of visible forms are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘visible forms are self.’

So the eye is not-self; visible forms are not-self.

If anyone were to say, ‘eye-knowing is self,’ that would not hold.

The arising and vanishing of eye-knowing are evident.

If the arising and vanishing of eye-knowing are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘eye-knowing is self.’

So the eye is not-self; visible forms are not-self; eye-knowing is not-self.

If anyone were to say, ‘eye-contact is self,’ that would not hold.

The arising and vanishing of eye-contact are evident.

If the arising and vanishing of eye-contact are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘eye-contact is self.’

So the eye is not-self; visible forms are not-self; eye-knowing is not-self; eye-contact is not-self.

If anyone were to say, ‘felt experience is self,’ that would not hold.

The arising and vanishing of felt experience are evident.

If the arising and vanishing of felt experience are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘felt experience is self.’

So the eye is not-self; visible forms are not-self; eye-knowing is not-self; eye-contact is not-self; felt experience is not-self.

If anyone were to say, ‘ignorant wanting is self,’ that would not hold.

The arising and vanishing of ignorant wanting are evident.

If the arising and vanishing of ignorant wanting are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘ignorant wanting is self.’

So the eye is not-self; visible forms are not-self; eye-knowing is not-self; eye-contact is not-self; felt experience is not-self; ignorant wanting is not-self.

The same pattern applies for ear, sounds, ear-knowing, ear-contact, felt experience, and ignorant wanting; for nose, smells, nose-knowing, nose-contact, felt experience, and ignorant wanting; for tongue, tastes, tongue-knowing, tongue-contact, felt experience, and ignorant wanting; and for body, tangibles, body-knowing, body-contact, felt experience, and ignorant wanting.

If anyone were to say, ‘mind is self,’ that would not hold.

The arising and vanishing of mind are evident.

If the arising and vanishing of mind are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘mind is self.’

So mind is not-self.

If anyone were to say, ‘dhammas are self,’ that would not hold.

The arising and vanishing of dhammas are evident.

If the arising and vanishing of dhammas are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘dhammas are self.’

So mind is not-self; dhammas are not-self.

If anyone were to say, ‘mind-knowing is self,’ that would not hold.

The arising and vanishing of mind-knowing are evident.

If the arising and vanishing of mind-knowing are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘mind-knowing is self.’

So mind is not-self; dhammas are not-self; mind-knowing is not-self.

If anyone were to say, ‘mind-contact is self,’ that would not hold.

The arising and vanishing of mind-contact are evident.

If the arising and vanishing of mind-contact are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘mind-contact is self.’

So mind is not-self; dhammas are not-self; mind-knowing is not-self; mind-contact is not-self.

If anyone were to say, ‘felt experience is self,’ that would not hold.

The arising and vanishing of felt experience are evident.

If the arising and vanishing of felt experience are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘felt experience is self.’

So mind is not-self; dhammas are not-self; mind-knowing is not-self; mind-contact is not-self; felt experience is not-self.

If anyone were to say, ‘ignorant wanting is self,’ that would not hold.

The arising and vanishing of ignorant wanting are evident.

If the arising and vanishing of ignorant wanting are evident to someone, it would follow: ‘My self arises and vanishes.’

So it would not hold to say: ‘ignorant wanting is self.’

So mind is not-self; dhammas are not-self; mind-knowing is not-self; mind-contact is not-self; felt experience is not-self; ignorant wanting is not-self.”



The Way Leading to the Arising of Identity

“Bhikkhus, this is the way leading to the arising of identity:

they regard the eye like this: ‘This is mine, I am this, this is my self.’

They regard visible forms like this: ‘This is mine, I am this, this is my self.’

They regard eye-knowing like this: ‘This is mine, I am this, this is my self.’

They regard eye-contact like this: ‘This is mine, I am this, this is my self.’

They regard felt experience like this: ‘This is mine, I am this, this is my self.’

They regard ignorant wanting like this: ‘This is mine, I am this, this is my self.’

The same pattern applies for ear, sounds, ear-knowing, ear-contact, felt experience, and ignorant wanting; for nose, smells, nose-knowing, nose-contact, felt experience, and ignorant wanting; for tongue, tastes, tongue-knowing, tongue-contact, felt experience, and ignorant wanting; and for body, tangibles, body-knowing, body-contact, felt experience, and ignorant wanting.

They regard mind like this: ‘This is mine, I am this, this is my self.’

They regard dhammas like this: ‘This is mine, I am this, this is my self.’

They regard mind-knowing like this: ‘This is mine, I am this, this is my self.’

They regard mind-contact like this: ‘This is mine, I am this, this is my self.’

They regard felt experience like this: ‘This is mine, I am this, this is my self.’

They regard ignorant wanting like this: ‘This is mine, I am this, this is my self.’”



The Way Leading to the Quenching of Identity

“Bhikkhus, this is the way leading to the quenching of identity:

they regard the eye like this: ‘This is not mine, I am not this, this is not my self.’

They regard visible forms like this: ‘This is not mine, I am not this, this is not my self.’

They regard eye-knowing like this: ‘This is not mine, I am not this, this is not my self.’

They regard eye-contact like this: ‘This is not mine, I am not this, this is not my self.’

They regard felt experience like this: ‘This is not mine, I am not this, this is not my self.’

They regard ignorant wanting like this: ‘This is not mine, I am not this, this is not my self.’

The same pattern applies for ear, sounds, ear-knowing, ear-contact, felt experience, and ignorant wanting; for nose, smells, nose-knowing, nose-contact, felt experience, and ignorant wanting; for tongue, tastes, tongue-knowing, tongue-contact, felt experience, and ignorant wanting; and for body, tangibles, body-knowing, body-contact, felt experience, and ignorant wanting.

They regard mind like this: ‘This is not mine, I am not this, this is not my self.’

They regard dhammas like this: ‘This is not mine, I am not this, this is not my self.’

They regard mind-knowing like this: ‘This is not mine, I am not this, this is not my self.’

They regard mind-contact like this: ‘This is not mine, I am not this, this is not my self.’

They regard felt experience like this: ‘This is not mine, I am not this, this is not my self.’

They regard ignorant wanting like this: ‘This is not mine, I am not this, this is not my self.’”



Pleasant, Painful, and Mixed Feeling: The Untrained Pattern

“Dependent on eye and visible forms, eye-knowing arises. The meeting of the three is contact. With contact as condition, there is felt experience as pleasant, painful, or mixed.

When pleasant feeling touches them, they delight in it, they affirm it, and they keep taking it personally.

The underlying tendency toward passion lies underneath that.

When painful feeling touches them, they grieve, they wear themselves out, they wail, they beat their chest and cry, and they lose their bearings.

The underlying tendency toward resistance lies underneath that.

When mixed feeling touches them, they do not discern that feeling’s arising and vanishing, gratification, danger, and escape as they have come to be.

The underlying tendency toward ignorance lies underneath that.

Bhikkhus, if they have not abandoned the underlying tendency toward passion in pleasant feeling, have not driven out the underlying tendency toward resistance in painful feeling, have not uprooted the underlying tendency toward ignorance in mixed feeling, have not abandoned ignorance, and have not brought up knowledge, there is no possibility that they will make an end of dissatisfaction in this very life.

The same pattern applies for ear and sounds, nose and smells, tongue and tastes, and body and tangibles.

Dependent on the thinking mind and dhammas, mind-knowing arises. The meeting of the three is contact. With contact as condition, there is felt experience as pleasant, painful, or mixed.

When pleasant feeling touches them, they delight in it, they affirm it, and they keep taking it personally.

The underlying tendency toward passion lies underneath that.

When painful feeling touches them, they grieve, they wear themselves out, they wail, they beat their chest and cry, and they lose their bearings.

The underlying tendency toward resistance lies underneath that.

When mixed feeling touches them, they do not discern that feeling’s arising and vanishing, gratification, danger, and escape as they have come to be.

The underlying tendency toward ignorance lies underneath that.

Bhikkhus, if they have not abandoned the underlying tendency toward passion in pleasant feeling, have not driven out the underlying tendency toward resistance in painful feeling, have not uprooted the underlying tendency toward ignorance in mixed feeling, have not abandoned ignorance, and have not brought up knowledge, there is no possibility that they will make an end of dissatisfaction in this very life.”



Pleasant, Painful, and Mixed Feeling: The Trained Pattern

“Dependent on eye and visible forms, eye-knowing arises. The meeting of the three is contact. With contact as condition, there is felt experience as pleasant, painful, or mixed.

When pleasant feeling touches them, they do not delight in it, do not affirm it, and do not keep taking it personally.

The underlying tendency toward passion does not lie underneath that.

When painful feeling touches them, they do not grieve, do not wear themselves out, do not wail, do not beat their chest and cry, and do not lose their bearings.

The underlying tendency toward resistance does not lie underneath that.

When they are touched by mixed feeling, they discern that feeling’s arising and vanishing, gratification, danger, and escape as they have come to be.

The underlying tendency toward ignorance does not lie underneath that.

Bhikkhus, if they have abandoned the underlying tendency toward passion in pleasant feeling, have driven out the underlying tendency toward resistance in painful feeling, have uprooted the underlying tendency toward ignorance in mixed feeling, have abandoned ignorance, and have brought up knowledge, there is the possibility that they will make an end of dissatisfaction in this very life.

The same pattern applies for ear and sounds, nose and smells, tongue and tastes, and body and tangibles.

Dependent on the thinking mind and dhammas, mind-knowing arises. The meeting of the three is contact. With contact as condition, there is felt experience as pleasant, painful, or mixed.

When pleasant feeling touches them, they do not delight in it, do not affirm it, and do not keep taking it personally.

The underlying tendency toward passion does not lie underneath that.

When painful feeling touches them, they do not grieve, do not wear themselves out, do not wail, do not beat their chest and cry, and do not lose their bearings.

The underlying tendency toward resistance does not lie underneath that.

When they are touched by mixed feeling, they discern that feeling’s arising and vanishing, gratification, danger, and escape as they have come to be.

The underlying tendency toward ignorance does not lie underneath that.

Bhikkhus, if they have abandoned the underlying tendency toward passion in pleasant feeling, have driven out the underlying tendency toward resistance in painful feeling, have uprooted the underlying tendency toward ignorance in mixed feeling, have abandoned ignorance, and have brought up knowledge, there is the possibility that they will make an end of dissatisfaction in this very life.”



Disenchantment, Fading, and Release

“Bhikkhus, seeing this, a learned noble disciple becomes disenchanted with the eye, with visible forms, with eye-knowing, with eye-contact, with felt experience, and with ignorant wanting.

The same pattern applies for ear, sounds, ear-knowing, ear-contact, felt experience, and ignorant wanting; for nose, smells, nose-knowing, nose-contact, felt experience, and ignorant wanting; for tongue, tastes, tongue-knowing, tongue-contact, felt experience, and ignorant wanting; and for body, tangibles, body-knowing, body-contact, felt experience, and ignorant wanting.

They become disenchanted with mind, with dhammas, with mind-knowing, with mind- contact, with felt experience, and with ignorant wanting.

As they grow disenchanted, their passion fades. Through its fading, they are released.

When it is released, there is the knowledge: ‘It is released.’

They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’”

That is what the Buddha said.

The bhikkhus were glad and welcomed what the Buddha had said.

And while this exposition was being spoken, the minds of sixty bhikkhus were released from the outflows through not taking anything personally.
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Between ‘It Exists’ and ‘It Doesn’t’

SN 12.15, the Kaccānagotta Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 3 min · 432 words



Before you read

Kaccānagotta asks what right view actually means. The answer is one of the shortest and most quoted passages in the canon.

The world leans on two ideas, the Buddha says — that things exist, and that they do not. Someone who really sees how things arise stops leaning on the second. Someone who really sees how they cease stops leaning on the first. In place of either: this comes to be because that comes to be.

A single page, and the cleanest doorway into dependent arising on this site.



Translation


The Setting

At Sāvatthī.

Then Venerable Kaccānagotta went to the Buddha, bowed, sat to one side, and said: “Bhante, they speak of ‘right view, right view.’ How far does right view extend?”



Right View

“Kaccāna, this world mostly relies on two opposing views: that things exist and that they do not. But for someone who truly sees the arising of the world with right discernment, the view of non-existence regarding the world does not occur. And for someone who truly sees the cessation of the world with right discernment, the view of existence regarding the world does not occur.

This world is for the most part bound by approach, taking personally, and insistence. But someone who — with regard to all that approach, taking personally, fixation of the heart, insistence, and underlying tendency — does not approach, does not take personally, does not fixate on ‘my self’: they have no doubt or uncertainty. What arises is just suffering arising; what ceases is just suffering ceasing. Their knowledge of this is independent of others.

This far, Kaccāna, is right view.



The Two Extremes and the Middle

‘All exists’ — this is one extreme. ‘All does not exist’ — this is the second extreme. Without approaching either of these two extremes, the Tathāgata teaches the Dhamma by the middle:

Ignorance is the condition for putting things together. Putting things together is the condition for knowing. Knowing is the condition for name-and-form. Name-and-form is the condition for the six sense fields. The six sense fields are the condition for contact. Contact is the condition for felt experience. Felt experience is the condition for ignorant wanting. Ignorant wanting is the condition for taking personally. Taking personally is the condition for becoming. Becoming is the condition for birth. Birth is the condition for ageing and death, sorrow, lamentation, pain, distress, and despair to arise. This is how this entire mass of dissatisfaction originates.

With the remainderless fading and cessation of ignorance, putting things together ceases. With the cessation of putting things together, knowing ceases. With the cessation of knowing, name-and-form ceases. With the cessation of name-and-form, the six sense fields cease. With the cessation of the six sense fields, contact ceases. With the cessation of contact, felt experience ceases. With the cessation of felt experience, ignorant wanting ceases. With the cessation of ignorant wanting, taking personally ceases. With the cessation of taking personally, becoming ceases. With the cessation of becoming, birth ceases. With the cessation of birth, ageing and death, sorrow, lamentation, pain, distress, and despair cease. This is how this entire mass of dissatisfaction ceases.

The fifth discourse is finished.
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Taken Over by Views

Iti 49, the Diṭṭhigata Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 2 min · 309 words



Before you read

This short text names two ways a view can take over. One side clings to continued becoming. The other is so disgusted by becoming that it treats the destruction of a self after death as peace.

The Buddha does not ask you to pick one of those positions. The practical alternative is to notice what has come to be, see it without turning it into something permanent, and let fascination with it fade. The closing verse is compact, but its point is direct: freedom is not wanting either to keep becoming or to be wiped out.



Translation


Two Ways Views Take Over

This was said by the Buddha, said by the arahant—so I heard:

“Bhikkhus, gods and humans are taken over by two views. Some hold back, while others go too far. Those who see clearly recognize what is happening.



Holding Back

“How do some hold back?

“Gods and humans delight in becoming. They enjoy it and celebrate it. So when the Dhamma for the quenching of becoming is taught, their hearts do not take to it, grow confident in it, settle on it, or commit to it.

“This is how some hold back.



Going Too Far

“And how do some go too far?

“Some are distressed, ashamed, and disgusted by becoming itself. They welcome non-becoming, thinking:

“‘When the body breaks up after death, this self is cut off, destroyed, and no longer exists. This is peaceful. This is excellent. This is how things really are.’

“This is how some go too far.



Seeing Clearly

“And how do those who see clearly recognize what is happening?

“A bhikkhu sees what has come to be simply as what has come to be. Seeing it this way, they practice for disenchantment with it, for its fading, and for its quenching.

“This is how those who see clearly recognize what is happening.”

This is what the Buddha said. And in reference to this, it was said:



Verses

“Those who see what has come to be

simply as what has come to be,

and see the way beyond it,

are released in line with reality

when ignorant wanting for becoming is completely worn away.

“Fully understanding what has come to be,

free of wanting for becoming or non-becoming,

a bhikkhu does not come to further becoming

when what has come to be is gone.”

This too was said by the Buddha—so I heard.

The twelfth discourse is finished.
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How the World Arises—and Ends

SN 12.44, the Loka Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 2 min · 345 words



Before you read



What happens

The Buddha traces the experienced world through seeing, hearing, smelling, tasting, touching, and thinking, then traces how the same process can end.



Central question

How does an experienced world become a chain of dissatisfaction, and where can that chain stop?



Main point

Sense experience conditions feeling; feeling can condition ignorant wanting; wanting can lead to taking experience personally and to the rest of the chain of dissatisfaction. When that wanting fades and quenches, the dependent chain no longer continues in the same way.



Reading tip

The arising and ending halves deliberately mirror one another. First follow the eye example, then treat the other five senses as parallel starting points for the same sequence.



This text is not saying

The text is not describing the physical creation or destruction of a planet. Here, world means the lived world that forms through the senses, the mind, and the responses that follow.



Key words


These definitions are here so you do not need to know Pali or Buddhist vocabulary before reading.



	
world


	
A word whose scope shifts with the teaching. It can mean the lived world we build through the senses and the mind, or the wider physical cosmos. The surrounding passage shows which sense it has.


	
contact


	
This project's rendering of "phassa" – the meeting of a sense, its object, and the knowing of it. A technical link in the dependent-arising sequence, not physical touch specifically.


	
felt experience


	
This project's rendering of "vedanā", often translated "feeling". It is the immediate pleasant, painful, or mixed tone of an experience, before any story we build on top of it.


	
ignorant wanting


	
Wanting something you can't have right now. This project's rendering of "taṇhā", often translated "craving". We call it ignorant because it comes from not seeing clearly; ordinary, sensible wanting is something else.


	
taking personally


	
This project's rendering of "upādāna" – treating some piece of experience as "me" or "mine" and holding on to it. Usually translated "clinging" or "attachment."


	
quenching


	
An extinguishing image for dissatisfaction and its causes going out. Different Pali words use this image on different pages, so the exact scope comes from the sentence.









Translation


How the World Arises

At Sāvatthī, the Buddha said:

“Bhikkhus, I will teach you how the world arises and how it ends. Listen and pay close attention. I will speak.”

“Yes, Bhante,” the bhikkhus replied.

The Buddha said this:

“And how does the world arise?

Dependent on the eye and visible forms, eye-knowing arises. The meeting of the three is contact.

The same sequence begins at each of the other sense doors:


	dependent on the ear and sounds, ear-knowing arises

	dependent on the nose and smells, nose-knowing arises

	dependent on the tongue and tastes, tongue-knowing arises

	dependent on the body and touchable things, body-knowing arises

	dependent on the mind and ideas, mind-knowing arises



In every case, the meeting of the three is contact.

With contact as condition, felt experience; with felt experience as condition, ignorant wanting; with ignorant wanting as condition, taking personally; with taking personally as condition, becoming; with becoming as condition, birth; with birth as condition, ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair come to be.

This is how the world arises.



How the World Ends

And how does the world end?

Dependent on the eye and visible forms, eye-knowing arises. The meeting of the three is contact.

The same sequence begins at each of the other sense doors:


	dependent on the ear and sounds, ear-knowing arises

	dependent on the nose and smells, nose-knowing arises

	dependent on the tongue and tastes, tongue-knowing arises

	dependent on the body and touchable things, body-knowing arises

	dependent on the mind and ideas, mind-knowing arises



In every case, the meeting of the three is contact.

With contact as condition, felt experience; with felt experience as condition, ignorant wanting.

With the complete fading and quenching of that very ignorant wanting, taking personally is quenched; with the quenching of taking personally, becoming is quenched; with the quenching of becoming, birth is quenched; with the quenching of birth, ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair are quenched.

That is how this whole heap of dissatisfaction quenches.

This is how the world ends.”

The fourth discourse is finished.
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Body and Mind Keep Changing

SN 12.61, the Assutavā Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 5 min · 741 words



Before you read

An argument that runs the opposite way from the one you expect. If you are going to identify with something, the Buddha says, pick the body. It lasts decades, and you can watch it change.

The mind is the worse candidate, precisely because it changes fastest: by day and by night it arises as one thing and ceases as another, like a monkey moving through the forest, grabbing one branch, letting go, taking the next.

The point is not that you have a self after all. It is that the thing people treat most confidently as their stable inner core is the least stable thing they own.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery.



The Body Is the Easier Thing to Let Go Of

“Bhikkhus, an unlearned ordinary person might well grow disenchanted with this body made of the four great elements. Their passion for it might well fade, and they might well be released from it.

Why is that?

Because the building up and the wearing down of this body made of the four great elements can be seen, its being taken up and its being put down. So an unlearned ordinary person might well grow disenchanted with it. Their passion for it might well fade, and they might well be released from it.

But as for what is called the heart, and the thinking mind, and knowing — an unlearned ordinary person is not able to grow disenchanted with that. Their passion for it cannot fade, and they cannot be released from it.

Why is that?

Because for a long time an unlearned ordinary person has held to it, taken it as mine, and grasped it: ‘This is mine, I am this, this is my self.’ So an unlearned ordinary person is not able to grow disenchanted with it. Their passion for it cannot fade, and they cannot be released from it.



The Monkey

It would be better, bhikkhus, for an unlearned ordinary person to take this body made of the four great elements as self than to take the mind as self.

Why is that?

Because this body made of the four great elements is seen to last one year, two years, three, four, five, ten, twenty, thirty, forty, fifty years, a hundred years, and longer.

But as for what is called the heart, and the thinking mind, and knowing — by night and by day it arises as one thing and ceases as another.

Suppose a monkey roaming the forest wilds takes hold of a branch, lets it go and takes hold of another, lets that go and takes hold of another. In the same way, bhikkhus, what is called the heart, and the thinking mind, and knowing — by night and by day it arises as one thing and ceases as another.



How the Learned Disciple Attends

Bhikkhus, a learned noble disciple attends closely and wisely to dependent arising itself:

’When this is, this comes to be; from the arising of this, this arises. When this is not, this does not come to be; with the quenching of this, this ceases.

That is: with ignorance as condition, putting things together; with putting things together as condition, knowing; with knowing as condition, name-and-form; with name-and-form as condition, the six fields of experience; with the six fields of experience as condition, contact; with contact as condition, felt experience; with felt experience as condition, ignorant wanting; with ignorant wanting as condition, taking personally; with taking personally as condition, becoming; with becoming as condition, birth; with birth as condition, ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair come to be.

That is how this whole heap of dissatisfaction comes to arise.

But with the complete fading and quenching of ignorance, the quenching of putting things together; with the quenching of putting things together, the quenching of knowing; with the quenching of knowing, the quenching of name-and-form; with the quenching of name-and-form, the quenching of the six fields of experience; with the quenching of the six fields of experience, the quenching of contact; with the quenching of contact, the quenching of felt experience; with the quenching of felt experience, the quenching of ignorant wanting; with the quenching of ignorant wanting, the quenching of taking personally; with the quenching of taking personally, the quenching of becoming; with the quenching of becoming, the quenching of birth; with the quenching of birth, the quenching of ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair.

That is how this whole heap of dissatisfaction quenches.’



Disenchantment, Fading, and Release

Bhikkhus, seeing this, a learned noble disciple becomes disenchanted with form, disenchanted with felt experience, disenchanted with recognition, disenchanted with putting things together, disenchanted with knowing.

As they grow disenchanted, their passion fades. Through its fading, they are released. When it is released, there is the knowledge: ‘It is released.’

They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’”

The first discourse is finished.
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From Dissatisfaction to Freedom

SN 12.23, the Upanisa Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 8 min · 1,294 words



Before you read

Everyone knows the chain that runs from ignorance down to suffering. This text gives the other one — the chain that runs from suffering up to freedom.

Dissatisfaction is the condition for confidence; confidence for gladness; and on through delight, calm, ease, unification of mind, knowing and seeing things as they are, disenchantment, fading, release, and finally knowing that you are free.

The rain simile closes it. Rain falls on a mountain, fills the ravines, which fill the pools, which fill the streams, which fill the rivers, which fill the ocean. Nothing is being forced anywhere. Each stage fills the next once it is full itself.



Translation


The Setting

At Sāvatthī.

“Bhikkhus, I say the destruction of outflows is for someone who knows and sees — not for someone who does not know or see.



Knowing and Seeing What?

And for someone who knows and sees what?

This is form. This is how form arises. This is how form ends.

This is felt experience. This is how felt experience arises. This is how felt experience ends.

This is recognition. This is how recognition arises. This is how recognition ends.

This is what is put together. This is how it arises. This is how it ends.

This is knowing. This is how knowing arises. This is how knowing ends.

It is for someone who knows and sees in this way that the destruction of outflows occurs.



Each Link Has Its Condition

Bhikkhus, I say that the knowledge of the destruction of outflows has a vital condition — it does not lack a vital condition. And what is the vital condition for the knowledge of the destruction of outflows, bhikkhus?

You should say: ‘Release.’

Bhikkhus, I say that release has a vital condition — it does not lack a vital condition. And what is the vital condition for release, bhikkhus?

You should say: ‘Fading.’

Bhikkhus, I say that fading has a vital condition — it does not lack a vital condition. And what is the vital condition for fading, bhikkhus?

You should say: ‘Disenchantment.’

Bhikkhus, I say that disenchantment has a vital condition — it does not lack a vital condition. And what is the vital condition for disenchantment, bhikkhus?

You should say: ‘Seeing things as they are.’

Bhikkhus, I say that seeing things as they are has a vital condition — it does not lack a vital condition. And what is the vital condition for seeing things as they are, bhikkhus?

You should say: ‘Unification of mind.’

Bhikkhus, I say that unification of mind has a vital condition — it does not lack a vital condition. And what is the vital condition for unification of mind, bhikkhus?

You should say: ‘Satisfaction.’

Bhikkhus, I say that satisfaction has a vital condition — it does not lack a vital condition. And what is the vital condition for satisfaction, bhikkhus?

You should say: ‘Relaxation.’

Bhikkhus, I say that relaxation has a vital condition — it does not lack a vital condition. And what is the vital condition for relaxation, bhikkhus?

You should say: ‘Rejoicing.’

Bhikkhus, I say that rejoicing has a vital condition — it does not lack a vital condition. And what is the vital condition for rejoicing, bhikkhus?

You should say: ‘An actively happy state.’

Bhikkhus, I say that an actively happy state has a vital condition — it does not lack a vital condition. And what is the vital condition for an actively happy state, bhikkhus?

You should say: ‘Confidence.’

Bhikkhus, I say that confidence has a vital condition — it does not lack a vital condition. And what is the vital condition for confidence, bhikkhus?

You should say: ‘Dissatisfaction.’

Bhikkhus, I say that dissatisfaction has a vital condition — it does not lack a vital condition. And what is the vital condition for dissatisfaction, bhikkhus?

You should say: ‘Birth.’

Bhikkhus, I say that birth has a vital condition — it does not lack a vital condition. And what is the vital condition for birth, bhikkhus?

You should say: ‘Becoming.’

Bhikkhus, I say that becoming has a vital condition — it does not lack a vital condition. And what is the vital condition for becoming, bhikkhus?

You should say: ‘Appropriation.’

Bhikkhus, I say that appropriation has a vital condition — it does not lack a vital condition. And what is the vital condition for appropriation, bhikkhus?

You should say: ‘Ignorant wanting.’

Bhikkhus, I say that ignorant wanting has a vital condition — it does not lack a vital condition. And what is the vital condition for ignorant wanting, bhikkhus?

You should say: ‘Felt experience.’

Bhikkhus, I say that felt experience has a vital condition — it does not lack a vital condition. And what is the vital condition for felt experience, bhikkhus?

You should say: ‘Contact.’

Bhikkhus, I say that contact has a vital condition — it does not lack a vital condition. And what is the vital condition for contact, bhikkhus?

You should say: ‘The six sense fields.’

Bhikkhus, I say that the six sense fields have a vital condition — they do not lack a vital condition. And what is the vital condition for the six sense fields, bhikkhus?

You should say: ‘Name-and-form.’

Bhikkhus, I say that name-and-form has a vital condition — it does not lack a vital condition. And what is the vital condition for name-and-form, bhikkhus?

You should say: ‘Knowing.’

Bhikkhus, I say that knowing has a vital condition — it does not lack a vital condition. And what is the vital condition for knowing, bhikkhus?

You should say: ‘Putting things together.’

Bhikkhus, I say that putting things together has a vital condition — it does not lack a vital condition. And what is the vital condition for putting things together, bhikkhus?

You should say: ‘Ignorance.’



The Full Sequence

So, bhikkhus:

Ignorance is the vital condition for putting things together. Putting things together is the vital condition for knowing. Knowing is the vital condition for name-and-form. Name-and-form is the vital condition for the six sense fields. The six sense fields are the vital condition for contact. Contact is the vital condition for felt experience. Felt experience is the vital condition for ignorant wanting. Ignorant wanting is the vital condition for appropriation. Appropriation is the vital condition for becoming. Becoming is the vital condition for birth. Birth is the vital condition for dissatisfaction. Dissatisfaction is the vital condition for confidence. Confidence is the vital condition for an actively happy state. An actively happy state is the vital condition for rejoicing. Rejoicing is the vital condition for relaxation. Relaxation is the vital condition for satisfaction. Satisfaction is the vital condition for unification of mind. Unification of mind is the vital condition for seeing things as they are. Seeing things as they are is the vital condition for disenchantment. Disenchantment is the vital condition for fading. Fading is the vital condition for release. Release is the vital condition for the knowledge of the destruction of outflows.



The Rain Simile

Suppose, bhikkhus, heavy rains were to fall on a mountain top. Flowing downhill, that water would fill the mountain ravines, clefts, and gullies. Filled, these would fill the small pools. Filled small pools would fill the large pools. Filled large pools would fill the small streams. Filled small streams would fill the great rivers. Filled great rivers would fill the great ocean.

In the same way, bhikkhus:

Ignorance is the vital condition for putting things together. Putting things together is the vital condition for knowing. Knowing is the vital condition for name-and-form. Name-and-form is the vital condition for the six sense fields. The six sense fields are the vital condition for contact. Contact is the vital condition for felt experience. Felt experience is the vital condition for ignorant wanting. Ignorant wanting is the vital condition for appropriation. Appropriation is the vital condition for becoming. Becoming is the vital condition for birth. Birth is the vital condition for dissatisfaction. Dissatisfaction is the vital condition for confidence. Confidence is the vital condition for an actively happy state. An actively happy state is the vital condition for rejoicing. Rejoicing is the vital condition for relaxation. Relaxation is the vital condition for satisfaction. Satisfaction is the vital condition for unification of mind. Unification of mind is the vital condition for seeing things as they are. Seeing things as they are is the vital condition for disenchantment. Disenchantment is the vital condition for fading. Fading is the vital condition for release. Release is the vital condition for the knowledge of the destruction of outflows.”

The third discourse is finished.
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What Keeps a Life Going

SN 12.11, the Āhāra Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 4 min · 676 words



Before you read

Four things keep a life going: physical food, contact, intention, and knowing. The text names them, then asks what they depend on in turn — and the answer walks straight back down the dependent-arising chain.

The move worth catching is the one that treats contact and intention as nutriment in the same sense as food. They are not being compared to feeding here; they are what an ongoing life actually runs on.

Not to be confused with SN 46.51, which shares its name and does something quite different.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery.



The Four Nutriments

“Bhikkhus, there are four nutriments that keep beings going once they have come to be, and that support those looking to come to be.

What four?

Edible-food nutriment, whether coarse or fine; contact nutriment is the second; mental-intention nutriment is the third; knowing nutriment is the fourth.

Bhikkhus, these are the four nutriments that keep beings going once they have come to be, and that support those looking to come to be.



Where They Come From

And these four nutriments, bhikkhus — what is their source? What is their origin? What are they born from? What produces them?

Ignorant wanting is their source, ignorant wanting is their origin; they are born from ignorant wanting, and ignorant wanting produces them.

And this ignorant wanting, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Felt experience is its source, felt experience is its origin; it is born from felt experience, and felt experience produces it.

And this felt experience, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Contact is its source, contact is its origin; it is born from contact, and contact produces it.

And this contact, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

The six fields of experience are its source, the six fields of experience are its origin; it is born from the six fields of experience, and the six fields of experience produce it.

And these six fields of experience, bhikkhus — what is their source? What is their origin? What are they born from? What produces them?

Name-and-form is their source, name-and-form is their origin; they are born from name-and-form, and name-and-form produces them.

And this name-and-form, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Knowing is its source, knowing is its origin; it is born from knowing, and knowing produces it.

And this knowing, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Putting things together is its source, putting things together is its origin; it is born from putting things together, and putting things together produces it.

And this putting things together, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Ignorance is its source, ignorance is its origin; it is born from ignorance, and ignorance produces it.



The Chain

“Bhikkhus, so with ignorance as condition, putting things together; with putting things together as condition, knowing; with knowing as condition, name-and-form; with name-and-form as condition, the six fields of experience; with the six fields of experience as condition, contact; with contact as condition, felt experience; with felt experience as condition, ignorant wanting; with ignorant wanting as condition, taking personally; with taking personally as condition, becoming; with becoming as condition, birth; with birth as condition, ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair come to be.

That is how this whole heap of dissatisfaction comes to arise.

But with the complete fading and quenching of ignorance, the quenching of putting things together; with the quenching of putting things together, the quenching of knowing; with the quenching of knowing, the quenching of name-and-form; with the quenching of name-and-form, the quenching of the six fields of experience; with the quenching of the six fields of experience, the quenching of contact; with the quenching of contact, the quenching of felt experience; with the quenching of felt experience, the quenching of ignorant wanting; with the quenching of ignorant wanting, the quenching of taking personally; with the quenching of taking personally, the quenching of becoming; with the quenching of becoming, the quenching of birth; with the quenching of birth, the quenching of ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair.

That is how this whole heap of dissatisfaction quenches.”

The first discourse is finished.
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Dependent Arising, Term by Term

SN 12.2, the Paṭiccasamuppāda-vibhaṅga Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 6 min · 907 words



Before you read

The twelve links, stated in order, and then each one defined in turn, working backwards from ageing and dying all the way to ignorance.

This is the reference version. Other texts here argue about dependent arising, apply it, or arrive at it through a story. This one simply says what each term means.

If a link has been a blur elsewhere, this is where to look it up. Reading it straight through also gives you something the definitions alone do not — a feel for how tightly the sequence is bolted together.



Translation


The Setting

So I heard.

At one time the Buddha was staying at Sāvatthī.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



The Dependent-Arising Sequence

“Bhikkhus, I will teach and analyze dependent arising for you. Listen carefully and pay close attention. I will speak.”

“Yes, Bhante,” the bhikkhus replied.

The Buddha said this:

“And what is dependent arising, bhikkhus?

With ignorance as condition, putting things together; with putting things together as condition, knowing; with knowing as condition, name-and-form; with name-and-form as condition, the six fields of experience; with the six fields of experience as condition, contact; with contact as condition, felt experience; with felt experience as condition, ignorant wanting; with ignorant wanting as condition, taking personally; with taking personally as condition, becoming; with becoming as condition, birth; with birth as condition, ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair come to be.

That is how this whole heap of dissatisfaction comes to arise.”



Ageing And Dying

“And what is ageing and dying, bhikkhus?

Whatever ageing, wearing out, brokenness of teeth, greying of hair, wrinkling of skin, decline of life, and maturing of the faculties there is for the various beings in the various classes of beings: this is called ageing.

Whatever passing away, vanishing, breaking up, disappearance, dying, death, time-ending, breakup of the heaps, and laying down of the corpse there is for the various beings in the various classes of beings: this is called death.

Such is ageing, and such is death. This is called ageing and dying.”



Birth

“And what is birth, bhikkhus?

Whatever birth, being born, descent, appearance, manifestation of the heaps, and obtaining of the fields there is for the various beings in the various classes of beings: this is called birth.”



Becoming

“And what is becoming, bhikkhus?

There are these three kinds of becoming:


	sensual becoming

	form becoming

	formless becoming



This is called becoming.”



Taking Personally

“And what is taking personally, bhikkhus?

There are these four ways of taking personally:


	taking sensuality personally

	taking views personally

	taking habits and observances personally

	taking self-doctrine personally



This is called taking personally.”



Ignorant Wanting

“And what is ignorant wanting, bhikkhus?

There are these six classes of ignorant wanting:


	ignorant wanting for forms

	ignorant wanting for sounds

	ignorant wanting for smells

	ignorant wanting for tastes

	ignorant wanting for tangibles

	ignorant wanting for dhammas



This is called ignorant wanting.”



Felt Experience

“And what is felt experience, bhikkhus?

There are these six classes of felt experience:


	felt experience born of eye-contact

	felt experience born of ear-contact

	felt experience born of nose-contact

	felt experience born of tongue-contact

	felt experience born of body-contact

	felt experience born of mind-contact



This is called felt experience.”



Contact

“And what is contact, bhikkhus?

There are these six classes of contact:


	eye-contact

	ear-contact

	nose-contact

	tongue-contact

	body-contact

	mind-contact



This is called contact.”



The Six Fields Of Experience

“And what are the six fields of experience, bhikkhus?


	the eye sense field

	the ear sense field

	the nose sense field

	the tongue sense field

	the body sense field

	the mind sense field



These are called the six fields of experience.”



Name-And-Form

“And what is name-and-form, bhikkhus?


	felt experience

	recognition

	intention

	contact

	attention



This is called name.

The four great elements, and form derived from the four great elements: this is called form.

Such is name, and such is form. This is called name-and-form.”



Knowing

“And what is knowing, bhikkhus?

There are these six classes of knowing:


	eye-knowing

	ear-knowing

	nose-knowing

	tongue-knowing

	body-knowing

	mind-knowing



This is called knowing.”



Putting Things Together

“And what is putting things together, bhikkhus?

There are these three kinds of putting things together:


	bodily putting things together

	verbal putting things together

	mental putting things together



These are called putting things together.”



Ignorance

“And what is ignorance, bhikkhus?

Not knowing about dissatisfaction, the origin of dissatisfaction, the quenching of dissatisfaction, and the practice leading to the quenching of dissatisfaction.

This is called ignorance.”



The Forward And Reverse Summary

“Bhikkhus, so with ignorance as condition, putting things together; with putting things together as condition, knowing; with knowing as condition, name-and-form; with name-and-form as condition, the six fields of experience; with the six fields of experience as condition, contact; with contact as condition, felt experience; with felt experience as condition, ignorant wanting; with ignorant wanting as condition, taking personally; with taking personally as condition, becoming; with becoming as condition, birth; with birth as condition, ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair come to be.

That is how this whole heap of dissatisfaction comes to arise.

But with the complete fading and quenching of ignorance, the quenching of putting things together; with the quenching of putting things together, the quenching of knowing; with the quenching of knowing, the quenching of name-and-form; with the quenching of name-and-form, the quenching of the six fields of experience; with the quenching of the six fields of experience, the quenching of contact; with the quenching of contact, the quenching of felt experience; with the quenching of felt experience, the quenching of ignorant wanting; with the quenching of ignorant wanting, the quenching of taking personally; with the quenching of taking personally, the quenching of becoming; with the quenching of becoming, the quenching of birth; with the quenching of birth, the quenching of ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair.

That is how this whole heap of dissatisfaction quenches.”

That is what the Buddha said. The bhikkhus were glad and welcomed what the Buddha had said.
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Discovered, Not Invented

SN 12.20, the Paccaya Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 4 min · 572 words



Before you read

This short talk makes a distinction that is easy to miss and hard to unsee once you have it. There is the pattern by which one thing depends on another, and there are the things the pattern runs through. They are not the same, and the Buddha here teaches them separately.

The first half says something unusual: the pattern holds whether or not anyone ever discovers it. A teacher does not invent it. He wakes up to it, and then points at it and says “Look.” That is why the teaching is meant to be checked rather than believed.

The second half stops the first half from becoming a metaphysics. Every single item in the sequence—including ignorance, and including knowing—is impermanent and on its way out. Nothing in the list is permanent, and the stable pattern is not some further thing standing behind the list.

The ending is practical. Someone who has actually seen this has no use for the questions “What was I? What will I be? What am I?” There is nothing left for them to be about.



Translation


What Dependent Arising Is

At Sāvatthī, the Buddha said:

“Bhikkhus, I will teach you dependent arising, and I will teach you the things that arise dependently. Listen and pay close attention. I will speak.”

“Yes, Bhante,” the bhikkhus replied.

The Buddha said this:

“And what is dependent arising?

With birth as condition, bhikkhus, ageing and dying.

Whether Tathāgatas arise or not, that element still stands: the stability of the pattern, the regularity of the pattern, conditionality. A Tathāgata awakens to this and breaks through to it. Once he has, he tells it, teaches it, makes it known, sets it out, reveals it, breaks it down, and makes it plain. And he says: ‘Look—with birth as condition, ageing and dying.’

The same holds at every other step:


	with becoming as condition, birth

	with taking personally as condition, becoming

	with ignorant wanting as condition, taking personally

	with felt experience as condition, ignorant wanting

	with contact as condition, felt experience

	with the six fields of experience as condition, contact

	with name-and-form as condition, the six fields of experience

	with knowing as condition, name-and-form

	with putting things together as condition, knowing

	with ignorance as condition, putting things together



Of each one of these it is the same. Whether Tathāgatas arise or not, that element still stands: the stability of the pattern, the regularity of the pattern, conditionality. A Tathāgata awakens to it and breaks through to it. Once he has, he tells it, teaches it, makes it known, sets it out, reveals it, breaks it down, and makes it plain. And he says: ‘Look—with ignorance as condition, putting things together.’

So, bhikkhus: the suchness of it, that it is not otherwise, that it does not become something else, this conditionality—this is what is called dependent arising.



What Arises Dependently

And what are the things that arise dependently?

Ageing and dying, bhikkhus, are impermanent, conditioned, dependently arisen, bound to wear away, bound to pass away, bound to fade, bound to quench.

So is every other item in the sequence:


	birth

	becoming

	taking personally

	ignorant wanting

	felt experience

	contact

	the six fields of experience

	name-and-form

	knowing

	putting things together

	ignorance



Each of these too, bhikkhus, is impermanent, conditioned, dependently arisen, bound to wear away, bound to pass away, bound to fade, bound to quench.

These are called the things that arise dependently.



Nothing Left to Ask About Yourself

When a noble disciple has clearly seen, with right discernment as they have come to be, both this dependent arising and these things that arise dependently, then for them to run back to the past—

‘Was I in the past? Was I not in the past? What was I in the past? How was I in the past? After being what, what did I become in the past?’

—or run ahead to the future—

‘Will I be in the future? Will I not be in the future? What will I be in the future? How will I be in the future? After being what, what will I become in the future?’

—or be inwardly unsure about the present—

‘Am I? Am I not? What am I? How am I? Where has this being come from, and where will it go?’

—that is impossible.

Why is that? Because a noble disciple has clearly seen, with right discernment as they have come to be, both this dependent arising and these things that arise dependently.”

The tenth discourse is finished.
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Does the Same Consciousness Continue?

MN 38, the Mahātaṇhāsaṅkhaya Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 31 min · 5,430 words



Before you read

A monk named Sāti gets it badly wrong. He has decided the Buddha teaches that it is “this very knowing that roams and transmigrates, not another” — a soul under a different name. His fellow monks cannot talk him out of it, so the matter goes to the Buddha.

The correction takes up the rest of the discourse. Knowing is named by whatever condition it arises from, the way a fire is named by what it burns: a wood fire, a grass fire. There is no knowing that travels along intact underneath.

What makes this one valuable is that it argues rather than asserts. You watch a wrong version get taken seriously and then dismantled, which is more useful than being handed the right version directly.



Translation


The Setting

At one time the Buddha was staying near Sāvatthī in Jeta’s Grove, Anāthapiṇḍika’s monastery.



Sāti’s Wrong View

Now at that time a bhikkhu called Sāti, the fisherman’s son, had developed the following pernicious view: “As I understand the Buddha’s teaching, it is this very knowing that roams and transmigrates, not another.”

Several bhikkhus heard this rumour. They went to the bhikkhu Sāti and said: “Is it really true, Reverend Sāti, that you hold this pernicious view: ‘As I understand the Buddha’s teaching, it is this very knowing that roams and transmigrates, not another’?”

“It is exactly so, reverends. As I understand the Buddha’s teaching, it is this very knowing that roams and transmigrates, not another.”

Then, wishing to dissuade the bhikkhu Sāti from this pernicious view, those bhikkhus pressed him, challenged him, and argued with him: “Do not say that, Reverend Sāti. Do not misrepresent the Buddha — misrepresenting the Buddha is not good, and the Buddha would not say that. In many ways, Reverend Sāti, the Buddha has said that knowing is dependently arisen. Without a condition there is no arising of knowing.”

But even when pressed, challenged, and argued with in this way, the bhikkhu Sāti held to that pernicious view stubbornly, insisting on it: “It is exactly so, reverends. As I understand the Buddha’s teaching, it is this very knowing that roams and transmigrates, not another.”

When those bhikkhus were unable to dissuade the bhikkhu Sāti from that pernicious view, they went to the Buddha, bowed, sat to one side, and told him what had happened: “Bhante, a bhikkhu called Sāti, the fisherman’s son, has developed this pernicious view: ‘As I understand the Buddha’s teaching, it is this very knowing that roams and transmigrates, not another.’ We went to him and said: ‘Do not say that, Reverend Sāti. Do not misrepresent the Buddha — misrepresenting the Buddha is not good, and the Buddha would not say that. In many ways, Reverend Sāti, the Buddha has said that knowing is dependently arisen. Without a condition there is no arising of knowing.’ But even when pressed in this way, Reverend Sāti held to that pernicious view stubbornly, insisting on it. Since we were unable to dissuade him, we are reporting this matter to the Buddha.”

Then the Buddha addressed a certain bhikkhu: “Come, bhikkhu. In my name, tell the bhikkhu Sāti that the teacher summons him.”

“Yes, Bhante,” that bhikkhu replied. He went to the bhikkhu Sāti and said: “Reverend Sāti, the teacher summons you.”

“Yes, reverend,” the bhikkhu Sāti replied. He went to the Buddha, bowed, and sat to one side. The Buddha said to him: “Is it really true, Sāti, that you hold this pernicious view: ‘As I understand the Buddha’s teaching, it is this very knowing that roams and transmigrates, not another’?”

“It is exactly so, Bhante. As I understand the Buddha’s teaching, it is this very knowing that roams and transmigrates, not another.”

“What knowing, Sāti?”

“Bhante, this same consciousness speaks and knows. It experiences the results of wholesome and unwholesome actions here and there.”

“Stupid man, who on earth have you ever known me to teach in that way? Stupid man, have I not said in many ways that knowing is dependently arisen? Without a condition there is no arising of knowing. But you, stupid man, by your wrong grasp, misrepresent me, harm yourself, and accumulate much demerit. That will be for your long-lasting harm and suffering.”

Then the Buddha said to the bhikkhus: “What do you think, bhikkhus? Has this bhikkhu Sāti kindled even a spark of warmth in this teaching and training?”

“How could he, Bhante? He has not.”

When this was said, the bhikkhu Sāti sat silent, abashed, shoulders drooping, downcast, dejected, unable to respond.

Knowing this, the Buddha said to him: “Stupid man, you will be known by your own pernicious view. I will now question the bhikkhus about this.”



Knowing Named by Its Condition

Then the Buddha said to the bhikkhus: “Bhikkhus, do you understand my teaching as this bhikkhu Sāti does — when he misrepresents me by his wrong grasp, harms himself, and accumulates much demerit?”

“No, Bhante. In many ways the Buddha has told us that knowing is dependently arisen. Without a condition there is no arising of knowing.”

“Good, good, bhikkhus! It is good that you understand my teaching in this way. In many ways I have told you that knowing is dependently arisen. Without a condition there is no arising of knowing. But still this bhikkhu Sāti misrepresents me by his wrong grasp, harms himself, and accumulates much demerit. That will be for his long-lasting harm and suffering.

Bhikkhus, whatever knowing arises depending on a condition, it is reckoned by that very condition. Knowing that arises in dependence on eye and sights is reckoned as eye-knowing. Knowing that arises in dependence on ear and sounds is reckoned as ear-knowing. Knowing that arises in dependence on nose and smells is reckoned as nose-knowing. Knowing that arises in dependence on tongue and tastes is reckoned as tongue-knowing. Knowing that arises in dependence on body and touches is reckoned as body-knowing. Knowing that arises in dependence on thinking mind and ideas is reckoned as mind-knowing.

It is like fire. Whatever fire burns depending on a condition, it is reckoned by that very condition. A fire that burns in dependence on logs is reckoned as a log-fire. A fire that burns in dependence on kindling-chips is reckoned as a kindling-chip-fire. A fire that burns in dependence on grass is reckoned as a grass-fire. A fire that burns in dependence on cow-dung is reckoned as a cow-dung-fire. A fire that burns in dependence on husks is reckoned as a husk-fire. A fire that burns in dependence on rubbish is reckoned as a rubbish-fire.

In the same way, bhikkhus, whatever knowing arises depending on a condition, it is reckoned by that very condition. Knowing that arises in dependence on eye and sights is reckoned as eye-knowing. Knowing that arises in dependence on ear and sounds is reckoned as ear-knowing. Knowing that arises in dependence on nose and smells is reckoned as nose-knowing. Knowing that arises in dependence on tongue and tastes is reckoned as tongue-knowing. Knowing that arises in dependence on body and touches is reckoned as body-knowing. Knowing that arises in dependence on thinking mind and ideas is reckoned as mind-knowing.



What Has Come to Be

Do you see, bhikkhus, that this has come to be?”

“Yes, Bhante.”

“Do you see that it arose from nutriment?”

“Yes, Bhante.”

“Do you see that when that nutriment ceases, what has come to be is subject to cessation?”

“Yes, Bhante.”

“Does doubt arise in someone who is uncertain whether this has come to be?”

“Yes, Bhante.”

“Does doubt arise in someone who is uncertain whether it arose from nutriment?”

“Yes, Bhante.”

“Does doubt arise in someone who is uncertain whether, when that nutriment ceases, what has come to be is subject to cessation?”

“Yes, Bhante.”

“Is doubt given up in someone who sees clearly with right discernment that this has come to be?”

“Yes, Bhante.”

“Is doubt given up in someone who sees clearly with right discernment that it arose from nutriment?”

“Yes, Bhante.”

“Is doubt given up in someone who sees clearly with right discernment that when that nutriment ceases, what has come to be is subject to cessation?”

“Yes, Bhante.”

“Are you without doubt, bhikkhus, as to whether this has come to be?”

“Yes, Bhante.”

“Are you without doubt as to whether it arose from nutriment?”

“Yes, Bhante.”

“Are you without doubt as to whether, when that nutriment ceases, what has come to be is subject to cessation?”

“Yes, Bhante.”

“Have you truly seen clearly with right discernment that this has come to be?”

“Yes, Bhante.”

“Have you truly seen clearly with right discernment that it arose from nutriment?”

“Yes, Bhante.”

“Have you truly seen clearly with right discernment that when that nutriment ceases, what has come to be is subject to cessation?”

“Yes, Bhante.”

“Bhikkhus, if you were to cling to, dally with, treasure, and treat as your own this view — so pure, so bright as it is — would you understand the teaching shown as like a raft, for crossing over, not for holding on?”

“No, Bhante.”

“And if you were not to cling to, dally with, treasure, or treat as your own this view — so pure, so bright as it is — would you understand the teaching shown as like a raft, for crossing over, not for holding on?”

“Yes, Bhante.”



The Four Nutriments

“Bhikkhus, there are four nutriments that sustain beings that have come to be and support those seeking to come to be. What four? Edible-food nutriment, whether coarse or subtle; contact nutriment is the second; mental-intention nutriment is the third; knowing nutriment is the fourth.



The Arising Chain

And these four nutriments, bhikkhus — what is their source? What is their origin? What are they born from? What produces them?

Ignorant wanting is their source, ignorant wanting is their origin; they are born from ignorant wanting, and ignorant wanting produces them.

And this ignorant wanting, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Felt experience is its source, felt experience is its origin; it is born from felt experience, and felt experience produces it.

And this felt experience, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Contact is its source, contact is its origin; it is born from contact, and contact produces it.

And this contact, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

The six sense fields are its source, the six sense fields are its origin; it is born from the six sense fields, and the six sense fields produce it.

And these six sense fields, bhikkhus — what is their source? What is their origin? What are they born from? What produces them?

Name-and-form is their source, name-and-form is their origin; they are born from name-and-form, and name-and-form produces them.

And this name-and-form, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Knowing is its source, knowing is its origin; it is born from knowing, and knowing produces it.

And this knowing, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Putting things together is its source, putting things together is its origin; it is born from putting things together, and putting things together produces it.

And this putting things together, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Ignorance is its source, ignorance is its origin; it is born from ignorance, and ignorance produces it.

So, bhikkhus:

Ignorance is the condition for putting things together. Putting things together is the condition for knowing. Knowing is the condition for name-and-form. Name-and-form is the condition for the six sense fields. The six sense fields are the condition for contact. Contact is the condition for felt experience. Felt experience is the condition for ignorant wanting. Ignorant wanting is the condition for taking personally. Taking personally is the condition for becoming. Becoming is the condition for birth. Birth is the condition for ageing and death, sorrow, lamentation, pain, distress, and despair to arise.

This is how this entire mass of dissatisfaction originates.

‘Birth is the condition for ageing and death’ — that is what was said. Bhikkhus, is birth indeed the condition for ageing and death, or not?”

“Birth is the condition for ageing and death, Bhante. That is how it stands here.”

“‘Becoming is the condition for birth.’ Is becoming indeed the condition for birth, or not?”

“Becoming is the condition for birth, Bhante. That is how it stands here.”

“‘Taking personally is the condition for becoming.’ Is taking personally indeed the condition for becoming, or not?”

“Taking personally is the condition for becoming, Bhante. That is how it stands here.”

“‘Ignorant wanting is the condition for taking personally.’ Is ignorant wanting indeed the condition for taking personally, or not?”

“Ignorant wanting is the condition for taking personally, Bhante. That is how it stands here.”

“‘Felt experience is the condition for ignorant wanting.’ Is felt experience indeed the condition for ignorant wanting, or not?”

“Felt experience is the condition for ignorant wanting, Bhante. That is how it stands here.”

“‘Contact is the condition for felt experience.’ Is contact indeed the condition for felt experience, or not?”

“Contact is the condition for felt experience, Bhante. That is how it stands here.”

“‘The six sense fields are the condition for contact.’ Are the six sense fields indeed the condition for contact, or not?”

“The six sense fields are the condition for contact, Bhante. That is how it stands here.”

“‘Name-and-form is the condition for the six sense fields.’ Is name-and-form indeed the condition for the six sense fields, or not?”

“Name-and-form is the condition for the six sense fields, Bhante. That is how it stands here.”

“‘Knowing is the condition for name-and-form.’ Is knowing indeed the condition for name-and-form, or not?”

“Knowing is the condition for name-and-form, Bhante. That is how it stands here.”

“‘Putting things together is the condition for knowing.’ Is putting things together indeed the condition for knowing, or not?”

“Putting things together is the condition for knowing, Bhante. That is how it stands here.”

“‘Ignorance is the condition for putting things together.’ Is ignorance indeed the condition for putting things together, or not?”

“Ignorance is the condition for putting things together, Bhante. That is how it stands here.”

“Well said, bhikkhus! Both you and I say this. When this exists, this comes to be; from the arising of this, this arises — that is:

Ignorance is the condition for putting things together. Putting things together is the condition for knowing. Knowing is the condition for name-and-form. Name-and-form is the condition for the six sense fields. The six sense fields are the condition for contact. Contact is the condition for felt experience. Felt experience is the condition for ignorant wanting. Ignorant wanting is the condition for taking personally. Taking personally is the condition for becoming. Becoming is the condition for birth. Birth is the condition for ageing and death, sorrow, lamentation, pain, distress, and despair to arise.

This is how this entire mass of dissatisfaction originates.



The Cessation Chain

With the remainderless fading and cessation of ignorance, putting things together ceases. With the cessation of putting things together, knowing ceases. With the cessation of knowing, name-and-form ceases. With the cessation of name-and-form, the six sense fields cease. With the cessation of the six sense fields, contact ceases. With the cessation of contact, felt experience ceases. With the cessation of felt experience, ignorant wanting ceases. With the cessation of ignorant wanting, taking personally ceases. With the cessation of taking personally, becoming ceases. With the cessation of becoming, birth ceases. With the cessation of birth, ageing and death, sorrow, lamentation, pain, distress, and despair cease.

This is how this entire mass of dissatisfaction ceases.

‘When birth ceases, ageing and death cease’ — that is what was said. Bhikkhus, when birth ceases, do ageing and death cease, or not?”

“When birth ceases, ageing and death cease, Bhante. That is how it stands here.”

“‘When becoming ceases, birth ceases.’ When becoming ceases, does birth cease, or not?”

“When becoming ceases, birth ceases, Bhante. That is how it stands here.”

“‘When taking personally ceases, becoming ceases.’ When taking personally ceases, does becoming cease, or not?”

“When taking personally ceases, becoming ceases, Bhante. That is how it stands here.”

“‘When ignorant wanting ceases, taking personally ceases.’ When ignorant wanting ceases, does taking personally cease, or not?”

“When ignorant wanting ceases, taking personally ceases, Bhante. That is how it stands here.”

“‘When felt experience ceases, ignorant wanting ceases.’ When felt experience ceases, does ignorant wanting cease, or not?”

“When felt experience ceases, ignorant wanting ceases, Bhante. That is how it stands here.”

“‘When contact ceases, felt experience ceases.’ When contact ceases, does felt experience cease, or not?”

“When contact ceases, felt experience ceases, Bhante. That is how it stands here.”

“‘When the six sense fields cease, contact ceases.’ When the six sense fields cease, does contact cease, or not?”

“When the six sense fields cease, contact ceases, Bhante. That is how it stands here.”

“‘When name-and-form ceases, the six sense fields cease.’ When name-and-form ceases, do the six sense fields cease, or not?”

“When name-and-form ceases, the six sense fields cease, Bhante. That is how it stands here.”

“‘When knowing ceases, name-and-form ceases.’ When knowing ceases, does name-and-form cease, or not?”

“When knowing ceases, name-and-form ceases, Bhante. That is how it stands here.”

“‘When putting things together ceases, knowing ceases.’ When putting things together ceases, does knowing cease, or not?”

“When putting things together ceases, knowing ceases, Bhante. That is how it stands here.”

“‘When ignorance ceases, putting things together ceases.’ When ignorance ceases, does putting things together cease, or not?”

“When ignorance ceases, putting things together ceases, Bhante. That is how it stands here.”

“Well said, bhikkhus! Both you and I say this. When this does not exist, this does not come to be; from the cessation of this, this ceases — that is:

With the cessation of ignorance, putting things together ceases. With the cessation of putting things together, knowing ceases. With the cessation of knowing, name-and-form ceases. With the cessation of name-and-form, the six sense fields cease. With the cessation of the six sense fields, contact ceases. With the cessation of contact, felt experience ceases. With the cessation of felt experience, ignorant wanting ceases. With the cessation of ignorant wanting, taking personally ceases. With the cessation of taking personally, becoming ceases. With the cessation of becoming, birth ceases. With the cessation of birth, ageing and death, sorrow, lamentation, pain, distress, and despair cease.

This is how this entire mass of dissatisfaction ceases.



Known and Seen for Yourselves

Knowing and seeing in this way, bhikkhus, would you run back to the past, wondering: ‘Did we exist in past time? Did we not? What were we in past time? How were we? After being what, what did we become?’”

“No, Bhante.”

“Would you run forward to the future, wondering: ‘Will we exist in future time? Will we not? What will we be? How will we be? After being what, what will we become?’”

“No, Bhante.”

“Would you be uncertain about the present, wondering: ‘Am I? Am I not? What am I? How am I? This being — where has it come from? Where will it go?’”

“No, Bhante.”

“Would you say: ‘Our teacher is venerable — we speak out of reverence for our teacher’?”

“No, Bhante.”

“Would you say: ‘The recluse says this — and we speak as we do because it is what the recluse says’?”

“No, Bhante.”

“Would you seek out another teacher?”

“No, Bhante.”

“Would you return to the observances and auspicious rites of the various recluses and brahmins as something essential?”

“No, Bhante.”

“Are you not speaking only of what you have yourselves known, yourselves seen, yourselves realized?”

“Yes, Bhante.”

“Well said, bhikkhus! You have been guided by me with this teaching that is apparent in the present life, immediately effective, inviting inspection, leading inward — to be known for themselves by those with discernment. When I said that this teaching is apparent in the present life, immediately effective, inviting inspection, leading inward — to be known for themselves by those with discernment — it is this that I was referring to.



How a Being Is Conceived

Bhikkhus, when three things come together, there is the descent of an embryo. Here, mother and father come together, but the mother is not in her fertile period and the gandhabba is not present — no descent of an embryo occurs. Here, mother and father come together and the mother is in her fertile period, but the gandhabba is not present — no descent of an embryo occurs. But when mother and father come together, the mother is in her fertile period, and the gandhabba is present — these three things coming together make for the descent of an embryo.

The mother carries that embryo in her womb for nine or ten months with great difficulty, bearing a heavy burden. After nine or ten months, the mother gives birth with great difficulty, bearing a heavy burden. She then nourishes the newborn with her own blood — for in the training of the noble ones, mother’s milk is regarded as blood.



The Ordinary Course

That boy grows up and his faculties mature. He plays the games that boys play: toy plows, tipcat, handstands, pinwheels, toy measures, toy carts, toy bows.

That boy grows up and his faculties mature further. He amuses himself, furnished with the five strands of sensual pleasure: sights cognized by the eye that are desired, agreeable, pleasing, of a pleasant nature, connected to sensual pleasure, arousing; sounds cognized by the ear… smells cognized by the nose… tastes cognized by the tongue… touches cognized by the body that are desired, agreeable, pleasing, of a pleasant nature, connected to sensual pleasure, arousing.

When he sees a sight with his eyes, he is drawn toward what is pleasing and repelled by what is displeasing. He lives with remembering of the body unestablished, with a diminished heart. He does not truly understand that release of mind and release through discernment where those arisen bad, unwholesome qualities cease without remainder.

Being full of favoring and opposing in this way, whatever felt experience he experiences — pleasant, painful, or mixed — he approves of it, welcomes it, keeps clinging to it. From this, relishing arises. The relishing of felt experience — that is taking personally. With taking personally as condition, becoming; with becoming as condition, birth; with birth as condition, ageing and death, sorrow, lamentation, pain, distress, and despair arise. This is how this entire mass of dissatisfaction originates.

When he hears a sound with his ears… when he smells a smell with his nose… when he tastes a taste with his tongue… when he feels a touch with his body… when he cognizes an idea with his thinking mind, he is drawn toward what is pleasing and repelled by what is displeasing. He lives with remembering of the body unestablished, with a diminished heart. He does not truly understand that release of mind and release through discernment where those arisen bad, unwholesome qualities cease without remainder.

Being full of favoring and opposing in this way, whatever felt experience he experiences — pleasant, painful, or mixed — he approves of it, welcomes it, keeps clinging to it. From this, relishing arises. The relishing of felt experience — that is taking personally. With taking personally as condition, becoming; with becoming as condition, birth; with birth as condition, ageing and death, sorrow, lamentation, pain, distress, and despair arise. This is how this entire mass of dissatisfaction originates.



The Arising of the Tathāgata

Bhikkhus, a Tathāgata arises in the world — an arahant, perfectly and fully awakened, accomplished in knowledge and conduct, well-departed, knower of the world, unsurpassed guide for those to be tamed, teacher of gods and humans, awakened, blessed. He has realized for himself, with direct knowledge, this world with its gods, Māras, and Brahmās, this population with its recluses and brahmins, its gods and humans, and he makes it known to others. He teaches a Dhamma that is good in the beginning, good in the middle, and good in the end, with meaning and with phrasing. He reveals a spiritual life that is utterly full and utterly pure.



Going Forth and the Training

A householder hears that Dhamma, or a householder’s child, or someone born into a family. When they hear it, they gain confidence in the Tathāgata. With that confidence, they reflect: ‘Household life is cramped and dusty; the going-forth is wide open. It is not easy for someone living at home to live the spiritual life perfectly full and perfectly pure, like a polished shell. Why not shave off hair and beard, put on ochre robes, and go forth from home into homelessness?’

At some later time they give up a small or large fortune, give up a small or large circle of kin, shave off hair and beard, put on ochre robes, and go forth from home into homelessness.

Once they have gone forth, they take up the training and livelihood of the bhikkhus. Abandoning the taking of life, they refrain from taking life — laying down the rod and the sword, scrupulous, full of care, compassionate toward all living beings. Abandoning the taking of what is not given, they refrain — taking only what is given, expecting only what is given, they live cleanly without stealing. Abandoning unchastity, they live the spiritual life, celibate, set apart, refraining from the vulgar act of sex. Abandoning false speech, they refrain — speaking the truth, holding to the truth, trustworthy, reliable, not deceiving the world. Abandoning divisive speech, they refrain — not repeating here what they heard there to divide people, not repeating there what they heard here to divide people. They reconcile those who are divided, unite those who are united, delighting in harmony, loving harmony, speaking words that promote harmony. Abandoning harsh speech, they refrain — they speak in a way that is gentle, pleasing to the ear, endearing, going to the heart, gracious, agreeable and likable to many. Abandoning idle chatter, they refrain — they speak at the right time, speak what is true, speak what is beneficial, speak the Dhamma, speak the training; at the right time they say things that are worth treasuring, well-reasoned, clearly defined, connected with what is beneficial.

They refrain from injuring plant life and seeds. They eat at one sitting, not at night, refraining from food at the wrong time. They refrain from attending shows of dancing, singing, and music. They refrain from adorning and beautifying themselves with garlands, fragrance, and cosmetics. They refrain from high and luxurious beds. They refrain from accepting gold and silver, raw grain, raw meat, women and girls, male and female servants, goats and sheep, chickens and pigs, elephants, cattle, horses, and mares, and fields and land. They refrain from running errands and carrying messages; from buying and selling; from cheating with false weights, metals, and measures; from bribery, fraud, deception, and duplicity; from mutilation, murder, abduction, banditry, plunder, and violence.

They are content with robes to protect the body and almsfood to protect the belly. Wherever they go they set out taking only these. Like a bird that flies wherever it goes bearing only its wings as its burden — in the same way, a bhikkhu is content with robes to protect the body and almsfood to protect the belly, and wherever they go they set out taking only these.

Possessed of this entire noble aggregate of conduct, they experience within themselves a blameless satisfaction.



Guarding the Faculties and Clear Knowing

When they see a sight with their eyes, they do not grasp at its features or its details. Since, if the faculty of sight were left unrestrained, bad unwholesome qualities of coveting and distress would overwhelm them, they practice restraint over it — they guard the faculty of sight, they arrive at restraint of the faculty of sight.

When they hear a sound with their ears… when they smell a smell with their nose… when they taste a taste with their tongue… when they feel a touch with their body… when they cognize an idea with their thinking mind, they do not grasp at its features or its details. Since, if the faculty of thinking mind were left unrestrained, bad unwholesome qualities of coveting and distress would overwhelm them, they practice restraint over it — they guard the faculty of thinking mind, they arrive at restraint of the faculty of thinking mind.

Possessed of this noble restraint of the sense faculties, they experience within themselves an unsullied satisfaction.

They act with clear knowing when going forward and returning; when looking ahead and aside; when bending and extending the limbs; when wearing the outer robe, bowl, and robes; when eating, drinking, chewing, and tasting; when urinating and defecating; when walking, standing, sitting, sleeping, waking, speaking, and keeping silent.

Possessed of this entire noble aggregate of conduct, this noble contentment, this noble restraint of the sense faculties, and this noble remembering and clear knowing, they resort to a secluded dwelling — a wilderness, the foot of a tree, a hill, a ravine, a mountain cave, a charnel ground, a forest, the open air, a heap of straw.



Abandoning the Hindrances and Entering the Mental Themes

Returning from the alms-round after the meal, they sit down cross-legged, hold their body erect, and establish remembering in front.

Abandoning coveting for the world, they live with a heart rid of coveting, cleansing the heart of coveting. Abandoning ill will and malevolence, they live with a heart free of ill will, full of compassion toward all living beings, cleansing the heart of ill will. Abandoning dullness and drowsiness, they live rid of dullness and drowsiness, perceiving light, remembering and clearly knowing, cleansing the heart of dullness and drowsiness. Abandoning restlessness and remorse, they live unrestless, with the heart inwardly at peace, cleansing the heart of restlessness and remorse. Abandoning doubt, they have crossed beyond uncertainty. They are no longer undecided about wholesome qualities, and they cleanse the heart of doubt.

They have abandoned these five hindrances, the corruptions of the heart that weaken discernment. Then, secluded from sense pleasures, secluded from unwholesome qualities, they enter and remain in the first mental theme — with placing the mind, keeping it there — with rejoicing and satisfaction born of seclusion.

With the settling of placing and keeping the mind, internally confident, with singleness of heart, without placing and keeping the mind, they enter and remain in the second mental theme with rejoicing and satisfaction born of unification.

With the fading of rejoicing they remain equanimous, remembering and clearly knowing, and experience satisfaction with the body — what the noble ones describe as ‘equanimous, remembering, living well’ — and they enter and remain in the third mental theme.

With the abandoning of satisfaction and distress, and with the prior ending of gladness and grief, they enter and remain in the fourth mental theme — neither satisfaction nor distress, with purity of equanimity and remembering.



Freedom Through the Ending of Craving

When they see a sight with their eyes, they are not drawn toward what is pleasing and not repelled by what is displeasing. They live with remembering of the body established, with a boundless heart. They truly understand that release of mind and release through discernment where those arisen bad, unwholesome qualities cease without remainder.

Once they have given up favoring and opposing in this way, whatever felt experience they experience — pleasant, painful, or mixed — they do not approve of it, do not welcome it, do not keep clinging to it. As a result, the relishing of felt experience ceases. With the cessation of relishing, taking personally ceases; with the cessation of taking personally, becoming ceases; with the cessation of becoming, birth ceases; with the cessation of birth, ageing and death, sorrow, lamentation, pain, distress, and despair cease. This is how this entire mass of dissatisfaction ceases.

When they hear a sound with their ears… when they smell a smell with their nose… when they taste a taste with their tongue… when they feel a touch with their body… when they cognize an idea with their thinking mind, they are not drawn toward what is pleasing and not repelled by what is displeasing. They live with remembering of the body established, with a boundless heart. They truly understand that release of mind and release through discernment where those arisen bad, unwholesome qualities cease without remainder.

Once they have given up favoring and opposing in this way, whatever felt experience they experience — pleasant, painful, or mixed — they do not approve of it, do not welcome it, do not keep clinging to it. As a result, the relishing of felt experience ceases. With the cessation of relishing, taking personally ceases; with the cessation of taking personally, becoming ceases; with the cessation of becoming, birth ceases; with the cessation of birth, ageing and death, sorrow, lamentation, pain, distress, and despair cease. This is how this entire mass of dissatisfaction ceases.

Bhikkhus, hold this brief statement on freedom through the ending of ignorant wanting. But the bhikkhu Sāti, the fisherman’s son, is caught up in a vast net of ignorant wanting, entangled in a tangle of ignorant wanting.”

That is what the Buddha said. Satisfied, those bhikkhus approved of the Buddha’s words.

The eighth discourse is finished.
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Dependent Arising in Depth

DN 15, the Mahānidāna Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 25 min · 4,439 words



Before you read

Ānanda remarks that dependent arising seems perfectly clear to him. “Do not say so, Ānanda” — and what follows is the longest and most demanding treatment of it anywhere in the collection.

Two things here appear nowhere else in this set. The chain runs in both directions between knowing and name-and-form, each conditioning the other, rather than in a single line. And there is a long, startlingly concrete passage tracing how quarrels, weapons, and lies grow step by step out of felt experience by way of wanting and possessiveness.

It closes on the various ways people designate a self, and on the position of someone who does not. This is the capstone of the set, not the way into it.



Translation


The Setting

So I heard.

At one time the Buddha was staying among the Kurus, near a Kuru town named Kammāsadhamma.

Then Venerable Ānanda approached the Buddha, bowed, and sat to one side. Sitting to one side, Venerable Ānanda said this to the Buddha:

“Wonderful, bhante. Amazing, bhante.

This dependent arising is deep and appears deep, yet to me it seems very clear and open.”

“Do not say that, Ānanda. Do not say that, Ānanda.

This dependent arising is deep and appears deep.

Because this Dhamma is not understood and not penetrated, this population has become tangled like string, knotted like a tangle, matted like muñja grass and reeds, and does not go beyond a woeful state, a bad destination, a downfall state, and saṃsāra.



The Conditional Chain

“If, when asked, ‘Is there ageing and dying because of this conditionality?’ they should answer, ‘There is.’

If they ask, ‘With what as condition is there ageing and dying?’ they should answer, ‘With birth as condition, ageing and dying.’

If, when asked, ‘Is there birth because of this conditionality?’ they should answer, ‘There is.’

If they ask, ‘With what as condition is there birth?’ they should answer, ‘With becoming as condition, birth.’

If, when asked, ‘Is there becoming because of this conditionality?’ they should answer, ‘There is.’

If they ask, ‘With what as condition is there becoming?’ they should answer, ‘With taking personally as condition, becoming.’

If, when asked, ‘Is there taking personally because of this conditionality?’ they should answer, ‘There is.’

If they ask, ‘With what as condition is there taking personally?’ they should answer, ‘With ignorant wanting as condition, taking personally.’

If, when asked, ‘Is there ignorant wanting because of this conditionality?’ they should answer, ‘There is.’

If they ask, ‘With what as condition is there ignorant wanting?’ they should answer, ‘With felt experience as condition, ignorant wanting.’

If, when asked, ‘Is there felt experience because of this conditionality?’ they should answer, ‘There is.’

If they ask, ‘With what as condition is there felt experience?’ they should answer, ‘With contact as condition, felt experience.’

If, when asked, ‘Is there contact because of this conditionality?’ they should answer, ‘There is.’

If they ask, ‘With what as condition is there contact?’ they should answer, ‘With name-and-form as condition, contact.’

If, when asked, ‘Is there name-and-form because of this conditionality?’ they should answer, ‘There is.’

If they ask, ‘With what as condition is there name-and-form?’ they should answer, ‘With knowing as condition, name-and-form.’

If, when asked, ‘Is there knowing because of this conditionality?’ they should answer, ‘There is.’

If they ask, ‘With what as condition is there knowing?’ they should answer, ‘With name-and-form as condition, knowing.’

So, Ānanda:

with name-and-form as condition, knowing; with knowing as condition, name-and-form; with name-and-form as condition, contact; with contact as condition, felt experience; with felt experience as condition, ignorant wanting; with ignorant wanting as condition, taking personally; with taking personally as condition, becoming; with becoming as condition, birth; with birth as condition, ageing and dying, sorrow, lamentation, dissatisfaction, distress, and despair come to be.

That is how this whole heap of dissatisfaction comes to arise.



Birth as Condition for Ageing and Dying

“It was said, ‘With birth as condition, ageing and dying.’

This is the way to understand how with birth as condition there is ageing and dying.

If there were no birth at all, in any way, of anyone anywhere, in any class of beings - gods as gods, gandhabbas as gandhabbas, yakkhas as yakkhas, spirits as spirits, humans as humans, quadrupeds as quadrupeds, birds as birds, or reptiles as reptiles - if birth into this or that state were absent for those beings, then with birth wholly absent, with the quenching of birth, would ageing and dying be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for ageing and dying, namely birth.



Becoming as Condition for Birth

“It was said, ‘With becoming as condition, birth.’

This is the way to understand how with becoming as condition there is birth.

If there were no becoming at all, in any way, of anyone anywhere - sensual becoming, form becoming, or formless becoming - then with becoming wholly absent, with the quenching of becoming, would birth be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for birth, namely becoming.



Taking Personally as Condition for Becoming

“It was said, ‘With taking personally as condition, becoming.’

This is the way to understand how with taking personally as condition there is becoming.

If there were no taking personally at all, in any way, of anyone anywhere - taking sensuality personally, taking views personally, taking habits and observances personally, or taking self-doctrine personally - then with taking personally wholly absent, with the quenching of taking personally, would becoming be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for becoming, namely taking personally.



Ignorant Wanting as Condition for Taking Personally

“It was said, ‘With ignorant wanting as condition, taking personally.’

This is the way to understand how with ignorant wanting as condition there is taking personally.

If there were no ignorant wanting at all, in any way, of anyone anywhere - ignorant wanting for forms, sounds, smells, tastes, tangibles, or dhammas - then with ignorant wanting wholly absent, with the quenching of ignorant wanting, would taking personally be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for taking personally, namely ignorant wanting.



Felt Experience as Condition for Ignorant Wanting

“It was said, ‘With felt experience as condition, ignorant wanting.’

This is the way to understand how with felt experience as condition there is ignorant wanting.

If there were no felt experience at all, in any way, of anyone anywhere - felt experience born of eye-contact, ear-contact, nose-contact, tongue-contact, body-contact, or mind-contact - then with felt experience wholly absent, with the quenching of felt experience, would ignorant wanting be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for ignorant wanting, namely felt experience.



From Felt Experience to Conflict

“So, Ānanda:

depending on felt experience, there is ignorant wanting; depending on ignorant wanting, searching; depending on searching, gain; depending on gain, evaluation; depending on evaluation, desire and passion; depending on desire and passion, fixation; depending on fixation, possession; depending on possession, stinginess; depending on stinginess, guarding.

Because of guarding, many bad, unwholesome dhammas come to be: taking up rods, taking up weapons, quarrels, fights, disputes, accusations, divisive speech, and false speech.

“It was said, ‘Because of guarding, many bad, unwholesome dhammas come to be: taking up rods, taking up weapons, quarrels, fights, disputes, accusations, divisive speech, and false speech.’

This is the way to understand this.

If there were no guarding at all, in any way, of anyone anywhere, then with guarding wholly absent, with the quenching of guarding, would those many bad, unwholesome dhammas come to be?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for the arising of those many bad, unwholesome dhammas, namely guarding.

“It was said, ‘Depending on stinginess, guarding.’

If there were no stinginess at all, in any way, of anyone anywhere, then with stinginess wholly absent, with the quenching of stinginess, would guarding be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for guarding, namely stinginess.

“It was said, ‘Depending on possession, stinginess.’

If there were no possession at all, in any way, of anyone anywhere, then with possession wholly absent, with the quenching of possession, would stinginess be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for stinginess, namely possession.

“It was said, ‘Depending on fixation, possession.’

If there were no fixation at all, in any way, of anyone anywhere, then with fixation wholly absent, with the quenching of fixation, would possession be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for possession, namely fixation.

“It was said, ‘Depending on desire and passion, fixation.’

If there were no desire and passion at all, in any way, of anyone anywhere, then with desire and passion wholly absent, with the quenching of desire and passion, would fixation be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for fixation, namely desire and passion.

“It was said, ‘Depending on evaluation, desire and passion.’

If there were no evaluation at all, in any way, of anyone anywhere, then with evaluation wholly absent, with the quenching of evaluation, would desire and passion be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for desire and passion, namely evaluation.

“It was said, ‘Depending on gain, evaluation.’

If there were no gain at all, in any way, of anyone anywhere, then with gain wholly absent, with the quenching of gain, would evaluation be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for evaluation, namely gain.

“It was said, ‘Depending on searching, gain.’

If there were no searching at all, in any way, of anyone anywhere, then with searching wholly absent, with the quenching of searching, would gain be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for gain, namely searching.

“It was said, ‘Depending on ignorant wanting, searching.’

If there were no ignorant wanting at all, in any way, of anyone anywhere - ignorant wanting for sensuality, ignorant wanting for becoming, or ignorant wanting for non-becoming - then with ignorant wanting wholly absent, with the quenching of ignorant wanting, would searching be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for searching, namely ignorant wanting.

So, Ānanda, these two dhammas meet at the two aspects of felt experience.



Contact as Condition for Felt Experience

“It was said, ‘With contact as condition, felt experience.’

This is the way to understand how with contact as condition there is felt experience.

If there were no contact at all, in any way, of anyone anywhere - eye-contact, ear-contact, nose-contact, tongue-contact, body-contact, or mind-contact - then with contact wholly absent, with the quenching of contact, would felt experience be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for felt experience, namely contact.



Name-and-Form as Condition for Contact

“It was said, ‘With name-and-form as condition, contact.’

This is the way to understand how with name-and-form as condition there is contact.

If the features, marks, signs, and indications by which the name-body is designated were absent, would designation-contact be found in the form-body?”

“No, bhante.”

“If the features, marks, signs, and indications by which the form-body is designated were absent, would resistance-contact be found in the name-body?”

“No, bhante.”

“If the features, marks, signs, and indications by which both the name-body and the form-body are designated were absent, would designation-contact or resistance-contact be found?”

“No, bhante.”

“If the features, marks, signs, and indications by which name-and-form is designated were absent, would contact be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for contact, namely name-and-form.



Knowing as Condition for Name-and-Form

“It was said, ‘With knowing as condition, name-and-form.’

This is the way to understand how with knowing as condition there is name-and-form.

If knowing did not descend into the mother’s womb, would name-and-form gather there in the mother’s womb?”

“No, bhante.”

“If knowing, after descending into the mother’s womb, were to depart, would name-and-form be brought forth into this state of being?”

“No, bhante.”

“If the knowing of a young boy or a young girl were cut off while still young, would name-and-form grow, increase, and reach fullness?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for name-and-form, namely knowing.



Name-and-Form as Condition for Knowing

“It was said, ‘With name-and-form as condition, knowing.’

This is the way to understand how with name-and-form as condition there is knowing.

If knowing did not gain a footing in name-and-form, would the arising of future birth, ageing and dying, and dissatisfaction be found?”

“No, bhante.”

“Therefore, Ānanda, this is the cause, this is the source, this is the origin, this is the condition for knowing, namely name-and-form.

To this extent, Ānanda, they may be born, age, die, pass away, or reappear.

To this extent there is the path of designation, the path of expression, the path of concept, and the field of discernment. To this extent the round turns for designating this state of being, namely name-and-form together with knowing, proceeding by mutual conditionality.



Designating a Self

“And to what extent does someone designate a self, Ānanda?

They designate a self as having form and being limited:

‘My self has form and is limited.’

They designate a self as having form and being infinite:

‘My self has form and is infinite.’

They designate a self as being formless and limited:

‘My self is formless and limited.’

They designate a self as being formless and infinite:

‘My self is formless and infinite.’

“Ānanda, someone who designates a self as having form and being limited either designates it that way in the present, or designates it that way in the future, or thinks, ‘Although it is not like that, I will make it be like that.’

In this case, it is enough to say that a view of a limited self with form lies underneath.

Someone who designates a self as having form and being infinite either designates it that way in the present, or designates it that way in the future, or thinks, ‘Although it is not like that, I will make it be like that.’

In this case, it is enough to say that a view of an infinite self with form lies underneath.

Someone who designates a self as being formless and limited either designates it that way in the present, or designates it that way in the future, or thinks, ‘Although it is not like that, I will make it be like that.’

In this case, it is enough to say that a view of a limited formless self lies underneath.

Someone who designates a self as being formless and infinite either designates it that way in the present, or designates it that way in the future, or thinks, ‘Although it is not like that, I will make it be like that.’

In this case, it is enough to say that a view of an infinite formless self lies underneath.

To this extent, Ānanda, they designate a self.



Not Designating a Self

“And to what extent does someone not designate a self, Ānanda?

They do not designate a self as having form and being limited:

‘My self has form and is limited.’

They do not designate a self as having form and being infinite:

‘My self has form and is infinite.’

They do not designate a self as being formless and limited:

‘My self is formless and limited.’

They do not designate a self as being formless and infinite:

‘My self is formless and infinite.’

“Ānanda, someone who does not designate a self as having form and being limited does not designate it that way in the present, does not designate it that way in the future, and does not think, ‘Although it is not like that, I will make it be like that.’

In this case, it is enough to say that a view of a limited self with form does not lie underneath.

Someone who does not designate a self as having form and being infinite does not designate it that way in the present, does not designate it that way in the future, and does not think, ‘Although it is not like that, I will make it be like that.’

In this case, it is enough to say that a view of an infinite self with form does not lie underneath.

Someone who does not designate a self as being formless and limited does not designate it that way in the present, does not designate it that way in the future, and does not think, ‘Although it is not like that, I will make it be like that.’

In this case, it is enough to say that a view of a limited formless self does not lie underneath.

Someone who does not designate a self as being formless and infinite does not designate it that way in the present, does not designate it that way in the future, and does not think, ‘Although it is not like that, I will make it be like that.’

In this case, it is enough to say that a view of an infinite formless self does not lie underneath.

To this extent, Ānanda, they do not designate a self.



Regarding a Self

“And to what extent does someone regard a self, Ānanda?

Someone regards felt experience as self:

‘Felt experience is my self.’

Or they regard self in this way:

‘Felt experience is not my self. My self does not feel.’

Or they regard self in this way:

‘Felt experience is not my self. Nor is my self without felt experience. My self feels, for my self has the nature of felt experience.’

“Ānanda, when someone says:

‘Felt experience is my self,’

they should be told:

‘Friend, there are these three feelings: pleasant feeling, painful feeling, and mixed feeling. Which of these three feelings do you regard as self?’

When someone feels pleasant feeling, they do not at that time feel painful feeling or mixed feeling. At that time they feel only pleasant feeling.

When someone feels painful feeling, they do not at that time feel pleasant feeling or mixed feeling. At that time they feel only painful feeling.

When someone feels mixed feeling, they do not at that time feel pleasant feeling or painful feeling. At that time they feel only mixed feeling.

Pleasant feeling, Ānanda, is impermanent, conditioned, dependently arisen, liable to wearing away, passing away, fading, and quenching.

Painful feeling is impermanent, conditioned, dependently arisen, liable to wearing away, passing away, fading, and quenching.

Mixed feeling is impermanent, conditioned, dependently arisen, liable to wearing away, passing away, fading, and quenching.

Feeling pleasant feeling, they think, ‘This is my self.’

With the quenching of that very pleasant feeling, they think, ‘My self has gone away.’

Feeling painful feeling, they think, ‘This is my self.’

With the quenching of that very painful feeling, they think, ‘My self has gone away.’

Feeling mixed feeling, they think, ‘This is my self.’

With the quenching of that very mixed feeling, they think, ‘My self has gone away.’

So, in this very life, someone who says, ‘Felt experience is my self,’ regards self as impermanent, mixed with pleasant and painful experience, and liable to arising and passing away.

Therefore, Ānanda, it does not fit to regard felt experience as self.

“Ānanda, when someone says:

‘Felt experience is not my self. My self does not feel,’

they should be told:

‘Friend, where there is no felt experience at all, could there be this: “I am this”?’

“No, bhante.”

“Therefore, Ānanda, it does not fit to regard self in this way: ‘Felt experience is not my self. My self does not feel.’

“Ānanda, when someone says:

‘Felt experience is not my self. Nor is my self without felt experience. My self feels, for my self has the nature of felt experience,’

they should be told:

‘Friend, if felt experience were wholly and completely quenched without remainder, then with felt experience wholly absent, with the quenching of felt experience, could there be this: “I am this”?’

“No, bhante.”

“Therefore, Ānanda, it does not fit to regard self in this way: ‘Felt experience is not my self. Nor is my self without felt experience. My self feels, for my self has the nature of felt experience.’



Released from the Self-Views

“Ānanda, when a bhikkhu does not regard felt experience as self, does not regard a self that does not feel, and does not regard self in this way - ‘My self feels, for my self has the nature of felt experience’ - then, not regarding in this way, they do not take anything personally in the world.

Not taking anything personally, they are not agitated.

Not agitated, one personally reaches final nibbāna.

They discern:

‘Birth is worn away. The holy life has been lived. What had to be done has been done. There is no more of this state of being.’

“If someone were to say of a bhikkhu whose mind is released in this way, ‘It is their view that the Tathāgata exists after death,’ that would be unsuitable.

If someone were to say, ‘It is their view that the Tathāgata does not exist after death,’ that would be unsuitable.

If someone were to say, ‘It is their view that the Tathāgata both exists and does not exist after death,’ that would be unsuitable.

If someone were to say, ‘It is their view that the Tathāgata neither exists nor does not exist after death,’ that would be unsuitable.

Why is that?

Whatever extent there is of designation and the path of designation, whatever extent there is of expression and the path of expression, whatever extent there is of concept and the path of concept, whatever extent there is of discernment and the field of discernment, whatever extent there is of the round and the turning of the round - from all that the bhikkhu is released through higher knowing.

To say of a bhikkhu released through higher knowing from all that, ‘It is their view that they do not know and do not see,’ would be unsuitable.



The Seven Stations of Knowing

“Ānanda, there are seven stations of knowing and two fields.

What are the seven?

There are beings diverse in body and diverse in recognition, such as humans, some devas, and some beings in downfall states.

This is the first station of knowing.

There are beings diverse in body and unified in recognition, such as the Brahmā-company devas newly arisen.

This is the second station of knowing.

There are beings unified in body and diverse in recognition, such as the Abhassara devas.

This is the third station of knowing.

There are beings unified in body and unified in recognition, such as the Subhakiṇha devas.

This is the fourth station of knowing.

There are beings who, by completely going beyond recognitions of form, with the ending of recognitions of resistance, and not attending to recognitions of diversity, have gone to the sphere of boundless space, aware that ‘space is boundless.’

This is the fifth station of knowing.

There are beings who, by completely going beyond the sphere of boundless space, have gone to the sphere of boundless knowing, aware that ‘knowing is boundless.’

This is the sixth station of knowing.

There are beings who, by completely going beyond the sphere of boundless knowing, have gone to the sphere of nothingness, aware that ‘there is nothing.’

This is the seventh station of knowing.

The field of non-recognizing beings and the sphere of neither-recognition-nor-non-recognition are the two fields.

“Ānanda, there is the first station of knowing: diverse in body and diverse in recognition, such as humans, some devas, and some beings in downfall states.

If they discern this, discern its arising, discern its vanishing, discern its gratification, discern its danger, and discern its escape, is it fit to delight in it?”

“No, bhante.”

“The same pattern applies to the remaining stations of knowing.

And here, Ānanda, there is the field of non-recognizing beings.

If they discern this, discern its arising, discern its vanishing, discern its gratification, discern its danger, and discern its escape, is it fit to delight in it?”

“No, bhante.”

“And here, Ānanda, there is the sphere of neither-recognition-nor-non-recognition.

If they discern this, discern its arising, discern its vanishing, discern its gratification, discern its danger, and discern its escape, is it fit to delight in it?”

“No, bhante.”

“Ānanda, when a bhikkhu has known as they have come to be the arising, vanishing, gratification, danger, and escape of these seven stations of knowing and these two fields, and is released through not taking personally, this bhikkhu is called one released through discernment.



The Eight Releases

“Ānanda, there are these eight releases.

What are the eight?

Someone who has form sees forms.

This is the first release.

Not recognizing form internally, they see forms externally.

This is the second release.

They are intent only on the beautiful.

This is the third release.

By completely going beyond recognitions of form, with the ending of recognitions of resistance, and not attending to recognitions of diversity, they enter and remain in the sphere of boundless space, aware that ‘space is boundless.’

This is the fourth release.

By completely going beyond the sphere of boundless space, they enter and remain in the sphere of boundless knowing, aware that ‘knowing is boundless.’

This is the fifth release.

By completely going beyond the sphere of boundless knowing, they enter and remain in the sphere of nothingness, aware that ‘there is nothing.’

This is the sixth release.

By completely going beyond the sphere of nothingness, they enter and remain in the sphere of neither-recognition-nor-non-recognition.

This is the seventh release.

By completely going beyond the sphere of neither-recognition-nor-non- recognition, they enter and remain in the cessation of recognition and felt experience.

This is the eighth release.

These are the eight releases.

“Ānanda, when a bhikkhu enters these eight releases forward, enters them in reverse, enters them forward and reverse, and, wherever they wish, however they wish, and as long as they wish, enters them and emerges from them;

and when, through the wearing away of the outflows, one personally realizes the outflow-free release of mind and release through discernment in this very life, and enters and remains in it:

this, Ānanda, is called a bhikkhu with two-sided release.

There is no other two-sided release higher or more refined than this two-sided release.”

That is what the Buddha said.

Venerable Ānanda was satisfied and welcomed what the Buddha had said.
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Right View from Many Angles

MN 9, the Sammādiṭṭhi Sutta — set 4, Not-Self and Dependent Arising


Reading time: about 14 min · 2,493 words



Before you read

Sāriputta is asked what right view is. He answers — then answers again a different way, and again, more than a dozen times over. The wholesome and the unwholesome and their roots. Nutriment. The four noble truths. Then each link of dependent arising in turn, every one given the same four-part treatment.

Every answer arrives at the same destination: the disciple abandons the underlying tendencies and makes an end of dissatisfaction.

Because it covers so much ground so consistently, this reads best as a review. Once the vocabulary is familiar, the repetition becomes the point — one teaching, entered through door after door after door.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, in Anāthapiṇḍika’s monastery.

There Venerable Sāriputta addressed the bhikkhus:

“Friends, bhikkhus.”

“Friend,” those bhikkhus replied.

Venerable Sāriputta said this:



The Question About Right View

“Friends, people say, ‘right view, right view.’

Friends, in what way is a noble disciple someone with right view, whose view has become direct, who has verified confidence in the Dhamma, and who has arrived at this true Dhamma?”

“Friend, we would travel a long way to hear Venerable Sāriputta explain this. Please tell us what it means. We will listen and remember.”

“Then, friends, listen carefully and attend well. I will speak.”

“Yes, friend,” the bhikkhus replied.

Venerable Sāriputta said this:



Wholesome and Unwholesome Roots

“Friends, when a noble disciple discerns the unwholesome, discerns the root of the unwholesome, discerns the wholesome, and discerns the root of the wholesome, to that extent the noble disciple is someone with right view, whose view has become direct, who has verified confidence in the Dhamma, and who has arrived at this true Dhamma.

And what is the unwholesome? What is the root of the unwholesome? What is the wholesome? What is the root of the wholesome?

Taking life is unwholesome. Taking what is not given is unwholesome. Sexual misconduct is unwholesome. False speech is unwholesome. Divisive speech is unwholesome. Harsh speech is unwholesome. Idle chatter is unwholesome. Coveting is unwholesome. Ill will is unwholesome. Wrong view is unwholesome.

This is called the unwholesome.

And what is the root of the unwholesome?

Greed is a root of the unwholesome. Aversion is a root of the unwholesome. Delusion is a root of the unwholesome.

This is called the root of the unwholesome.

And what is the wholesome?

Abstaining from taking life is wholesome. Abstaining from taking what is not given is wholesome. Abstaining from sexual misconduct is wholesome. Abstaining from false speech is wholesome. Abstaining from divisive speech is wholesome. Abstaining from harsh speech is wholesome. Abstaining from idle chatter is wholesome. Non-coveting is wholesome. Non-ill-will is wholesome. Right view is wholesome.

This is called the wholesome.

And what is the root of the wholesome?

Non-greed is a root of the wholesome. Non-aversion is a root of the wholesome. Clarity is a root of the wholesome.

This is called the root of the wholesome.

When a noble disciple discerns the unwholesome in this way, discerns the root of the unwholesome in this way, discerns the wholesome in this way, and discerns the root of the wholesome in this way, then he abandons the underlying tendency toward passion entirely, dispels the underlying tendency toward resistance, uproots the underlying tendency to the view and conceit ‘I am,’ abandons ignorance, gives rise to clear knowledge, and makes an end of dissatisfaction in this very life.

To that extent, too, the noble disciple is someone with right view, whose view has become direct, who has verified confidence in the Dhamma, and who has arrived at this true Dhamma.”



Another Way

The bhikkhus were glad and approved of Venerable Sāriputta’s words. Then they asked him a further question:

“But, friend, is there another way in which a noble disciple is someone with right view, whose view has become direct, who has verified confidence in the Dhamma, and who has arrived at this true Dhamma?”

“Yes, friends, there is.



Nutriment

When a noble disciple discerns nutriment, discerns the origin of nutriment, discerns the quenching of nutriment, and discerns how to quench nutriment again, to that extent the noble disciple is someone with right view, whose view has become direct, who has verified confidence in the Dhamma, and who has arrived at this true Dhamma.

And what is nutriment? What is the origin of nutriment? What is the quenching of nutriment? What is the way to quench nutriment again?

There are these four nutriments for the maintenance of beings who have come to be, and for the support of those seeking to come to be.

Which four?


	edible-food nutriment, whether coarse or subtle

	contact as the second

	mental intention as the third

	knowing as the fourth



With the origin of ignorant wanting, the origin of nutriment comes to be. With the quenching of ignorant wanting, the quenching of nutriment comes to be.

This same noble eightfold path is how to quench nutriment again:


	right view

	right attitude

	right speech

	right action

	right livelihood

	right effort

	right remembering

	right unification of mind



When a noble disciple discerns nutriment in this way, discerns the origin of nutriment in this way, discerns the quenching of nutriment in this way, and discerns how to quench nutriment again in this way, then he abandons the underlying tendency toward passion entirely, dispels the underlying tendency toward resistance, uproots the underlying tendency to the view and conceit ‘I am,’ abandons ignorance, gives rise to clear knowledge, and makes an end of dissatisfaction in this very life.

To that extent, too, the noble disciple is someone with right view, whose view has become direct, who has verified confidence in the Dhamma, and who has arrived at this true Dhamma.”



The Noble Truths

Again the bhikkhus approved and asked whether there was another way. Sāriputta said:

“Yes, friends, there is.

When a noble disciple discerns dissatisfaction, discerns the origin of dissatisfaction, discerns the quenching of dissatisfaction, and discerns how to quench dissatisfaction again, to that extent the noble disciple is someone with right view.

And what is dissatisfaction?

Birth is dissatisfaction. Ageing is dissatisfaction. Death is dissatisfaction. Sorrow, lamentation, pain, distress, and despair are dissatisfaction. Association with what is disliked is dissatisfaction. Separation from what is liked is dissatisfaction. Wanting something and not getting it is dissatisfaction. In brief, the five clung-to heaps are dissatisfaction.

This is called dissatisfaction.

And what is the origin of dissatisfaction?

That ignorant wanting that leads to renewed becoming, accompanied by relishing and passion, delighting here and there. That is:


	ignorant wanting for sensuality

	ignorant wanting for becoming

	ignorant wanting for non-becoming



This is called the origin of dissatisfaction.

And what is the quenching of dissatisfaction?

The complete fading and quenching of that very ignorant wanting: giving it up, relinquishing it, freedom, non-attachment.

This is called the quenching of dissatisfaction.

And what is the way to quench dissatisfaction again?

It is just this noble eightfold path:


	right view

	right attitude

	right speech

	right action

	right livelihood

	right effort

	right remembering

	right unification of mind



This is called how to quench dissatisfaction again.

When a noble disciple discerns this in this way, then he abandons the underlying tendency toward passion entirely, dispels the underlying tendency toward resistance, uproots the underlying tendency to the view and conceit ‘I am,’ abandons ignorance, gives rise to clear knowledge, and makes an end of dissatisfaction in this very life.

To that extent, too, the noble disciple is someone with right view.”



The Dependent-Arising Analyses

Again the bhikkhus approved and asked whether there was another way.

For each analysis that follows, Sāriputta gives the same right-view frame: a noble disciple discerns the term, its origin, its quenching, and how to quench it again. Discerning in this way, the noble disciple abandons the underlying tendency toward passion, dispels the underlying tendency toward resistance, uproots the underlying tendency to the view and conceit “I am,” abandons ignorance, gives rise to clear knowledge, and makes an end of dissatisfaction in this very life. To that extent, too, the noble disciple is someone with right view.



Ageing and Dying

What is ageing and dying?

Whatever ageing, wearing out, brokenness of teeth, greying of hair, wrinkling of skin, decline of life, and maturing of the faculties there is for the various beings in the various classes of beings: this is called ageing.

Whatever passing away, vanishing, breaking up, disappearance, dying, death, time-ending, breakup of the heaps, laying down of the corpse, and cutting off of the life faculty there is for the various beings in the various classes of beings: this is called death.

Such is ageing, and such is death. This is called ageing and dying.

With the origin of birth, the origin of ageing and dying comes to be. With the quenching of birth, the quenching of ageing and dying comes to be. This same noble eightfold path is how to quench ageing and dying again.



Birth

What is birth?

Whatever birth, being born, descent, appearance, manifestation of the heaps, and obtaining of the fields there is for the various beings in the various classes of beings: this is called birth.

With the origin of becoming, the origin of birth comes to be. With the quenching of becoming, the quenching of birth comes to be. This same noble eightfold path is how to quench birth again.



Becoming

What is becoming?

There are these three kinds of becoming:


	sensual becoming

	form becoming

	formless becoming



This is called becoming.

With the origin of taking personally, the origin of becoming comes to be. With the quenching of taking personally, the quenching of becoming comes to be. This same noble eightfold path is how to quench becoming again.



Taking Personally

What is taking personally?

There are these four ways of taking personally:


	taking sensuality personally

	taking views personally

	taking habits and observances personally

	taking self-doctrine personally



This is called taking personally.

With the origin of ignorant wanting, the origin of taking personally comes to be. With the quenching of ignorant wanting, the quenching of taking personally comes to be. This same noble eightfold path is how to quench taking personally again.



Ignorant Wanting

What is ignorant wanting?

There are these six classes of ignorant wanting:


	ignorant wanting for forms

	ignorant wanting for sounds

	ignorant wanting for smells

	ignorant wanting for tastes

	ignorant wanting for tangibles

	ignorant wanting for dhammas



This is called ignorant wanting.

With the origin of felt experience, the origin of ignorant wanting comes to be. With the quenching of felt experience, the quenching of ignorant wanting comes to be. This same noble eightfold path is how to quench ignorant wanting again.



Felt Experience

What is felt experience?

There are these six classes of felt experience:


	felt experience born of eye-contact

	felt experience born of ear-contact

	felt experience born of nose-contact

	felt experience born of tongue-contact

	felt experience born of body-contact

	felt experience born of mind-contact



This is called felt experience.

With the origin of contact, the origin of felt experience comes to be. With the quenching of contact, the quenching of felt experience comes to be. This same noble eightfold path is how to quench felt experience again.



Contact

What is contact?

There are these six classes of contact:


	eye-contact

	ear-contact

	nose-contact

	tongue-contact

	body-contact

	mind-contact



This is called contact.

With the origin of the six fields of experience, the origin of contact comes to be. With the quenching of the six fields of experience, the quenching of contact comes to be. This same noble eightfold path is how to quench contact again.



The Six Fields of Experience

What are the six fields of experience?

There are these six fields:


	the eye sense field

	the ear sense field

	the nose sense field

	the tongue sense field

	the body sense field

	the mind sense field



These are called the six fields of experience.

With the origin of name-and-form, the origin of the six fields of experience comes to be. With the quenching of name-and-form, the quenching of the six fields of experience comes to be. This same noble eightfold path is how to quench the six fields of experience again.



Name-And-Form

What is name-and-form?


	felt experience

	recognition

	intention

	contact

	attention



This is called name.

The four great elements, and form derived from the four great elements: this is called form.

Such is name, and such is form. This is called name-and-form.

With the origin of knowing, the origin of name-and-form comes to be. With the quenching of knowing, the quenching of name-and-form comes to be. This same noble eightfold path is how to quench name-and-form again.



Knowing

What is knowing?

There are these six classes of knowing:


	eye-knowing

	ear-knowing

	nose-knowing

	tongue-knowing

	body-knowing

	mind-knowing



This is called knowing.

With the origin of putting things together, the origin of knowing comes to be. With the quenching of putting things together, the quenching of knowing comes to be. This same noble eightfold path is how to quench knowing again.



Putting Things Together

What are putting things together?

There are these three kinds of putting things together:


	bodily putting things together

	verbal putting things together

	mental putting things together



These are called putting things together.

With the origin of ignorance, the origin of putting things together comes to be. With the quenching of ignorance, the quenching of putting things together comes to be. This same noble eightfold path is how to quench putting things together again.



Ignorance

What is ignorance?

Not knowing about dissatisfaction, not knowing about the origin of dissatisfaction, not knowing about the quenching of dissatisfaction, and not knowing about how to quench dissatisfaction again: this is called ignorance.

With the origin of outflows, the origin of ignorance comes to be. With the quenching of outflows, the quenching of ignorance comes to be. This same noble eightfold path is how to quench ignorance again.



Outflows

Again the bhikkhus approved and asked whether there was another way. Sāriputta said:

“Yes, friends, there is.

When a noble disciple discerns outflow, discerns the origin of outflow, discerns the quenching of outflow, and discerns how to quench outflow again, to that extent the noble disciple is someone with right view, whose view has become direct, who has verified confidence in the Dhamma, and who has arrived at this true Dhamma.

And what is outflow? What is the origin of outflow? What is the quenching of outflow? What is the way to quench outflow again?

There are these three outflows:


	sensual outflow

	outflow of becoming

	outflow of ignorance



With the origin of ignorance, the origin of outflows comes to be. With the quenching of ignorance, the quenching of outflows comes to be. This same noble eightfold path is how to quench outflows again:


	right view

	right attitude

	right speech

	right action

	right livelihood

	right effort

	right remembering

	right unification of mind



When a noble disciple discerns outflow in this way, discerns the origin of outflow in this way, discerns the quenching of outflow in this way, and discerns how to quench outflow again in this way, then he abandons the underlying tendency toward passion entirely, dispels the underlying tendency toward resistance, uproots the underlying tendency to the view and conceit ‘I am,’ abandons ignorance, gives rise to clear knowledge, and makes an end of dissatisfaction in this very life.

To that extent, too, the noble disciple is someone with right view, whose view has become direct, who has verified confidence in the Dhamma, and who has arrived at this true Dhamma.”

That is what Venerable Sāriputta said.

The bhikkhus were satisfied and welcomed what Venerable Sāriputta had said.

The Sammādiṭṭhi Sutta, the ninth discourse, is finished.
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Set 5 — Advanced and Reference Texts

Technical material that rewards already knowing the vocabulary cold. These are texts people return to rather than read straight through.




Questions and Answers on the Teaching

MN 44, the Cūḷavedalla Sutta — set 5, Advanced and Reference Texts


Reading time: about 14 min · 2,446 words



Before you read

The layman Visākha puts a long run of questions to the bhikkhunī Dhammadinnā, and she answers every one: what identity is, how it arises and how it ceases, what the eightfold path is, what unification of mind is, what happens in the attainment of cessation, and how the three kinds of felt experience relate to the underlying tendencies.

It moves quickly and covers an unusual amount of ground for its length. When Visākha finally takes the whole exchange to the Buddha to check it, the Buddha tells him he would have answered in exactly the same way.

Read it as a compact survey of the doctrine — and notice who is teaching whom.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Rājagaha, in the Bamboo Grove, at the squirrels’ feeding ground.

Then Visākha the lay follower went to Dhammadinnā the bhikkhunī. He bowed to her and sat to one side. Once seated, he said:



Identity

“Ayye, people say, ‘identity, identity.’

What does the Buddha call identity, Ayye?”

“Friend Visākha, the Buddha calls these five clung-to heaps identity:


	the clung-to heap of form

	the clung-to heap of felt experience

	the clung-to heap of recognition

	the clung-to heap of putting things together

	the clung-to heap of knowing



Friend Visākha, the Buddha calls these five clung-to heaps identity.”

Saying, “Good, Ayye,” Visākha the lay follower was glad and approved of Dhammadinnā the bhikkhunī’s words. Then he asked her a further question:



The Origin of Identity

“Ayye, people say, ‘the origin of identity, the origin of identity.’

What does the Buddha call the origin of identity?”

“Friend Visākha, it is that ignorant wanting that leads to renewed becoming, accompanied by relishing and passion, delighting here and there, that is:


	ignorant wanting for sensuality

	ignorant wanting for becoming

	ignorant wanting for non-becoming



This, friend Visākha, is what the Buddha calls the origin of identity.”



The Quenching of Identity

“Ayye, people say, ‘the quenching of identity, the quenching of identity.’

What does the Buddha call the quenching of identity?”

“Friend Visākha, it is the complete fading and quenching of that very ignorant wanting: giving it up, relinquishing it, freedom, non-attachment.

This, friend Visākha, is what the Buddha calls the quenching of identity.”



How to Quench Identity Again

“Ayye, people say, ‘how to quench identity again, how to quench identity again.’

What does the Buddha call how to quench identity again?”

“Friend Visākha, it is just this noble eightfold path:


	right view

	right attitude

	right speech

	right action

	right livelihood

	right effort

	right remembering

	right unification of mind



This, friend Visākha, is what the Buddha calls how to quench identity again.”



Taking Personally

“Is taking personally the same as the five clung-to heaps, Ayye, or is it separate from them?”

“Friend Visākha, taking personally is not the same as the five clung-to heaps, nor is it separate from them.

The desire and passion in regard to the five clung-to heaps: that is the taking personally there.”



Identity View

“But, Ayye, how does identity view come to be?”

“Friend Visākha, an unlearned ordinary person, someone who has not seen the noble ones, who is unskilled and untrained in the noble Dhamma, someone who has not seen true persons, who is unskilled and untrained in the true person’s Dhamma, regards form as self, or self as having form, or form as in self, or self as in form.

That person regards felt experience as self, or self as having felt experience, or felt experience as in self, or self as in felt experience.

That person regards recognition as self, or self as having recognition, or recognition as in self, or self as in recognition.

That person regards putting things together as self, or self as having putting things together, or putting things together as in self, or self as in putting things together.

That person regards knowing as self, or self as having knowing, or knowing as in self, or self as in knowing.

This, friend Visākha, is how identity view comes to be.”

“But, Ayye, how does identity view not come to be?”

“Friend Visākha, a learned noble disciple, someone who has seen the noble ones, who is skilled and trained in the noble Dhamma, someone who has seen true persons, who is skilled and trained in the true person’s Dhamma, does not regard form as self, or self as having form, or form as in self, or self as in form.

That disciple does not regard felt experience as self, or self as having felt experience, or felt experience as in self, or self as in felt experience.

That disciple does not regard recognition as self, or self as having recognition, or recognition as in self, or self as in recognition.

That disciple does not regard putting things together as self, or self as having putting things together, or putting things together as in self, or self as in putting things together.

That disciple does not regard knowing as self, or self as having knowing, or knowing as in self, or self as in knowing.

This, friend Visākha, is how identity view does not come to be.”



The Noble Eightfold Path

“Ayye, what is the noble eightfold path?”

“Friend Visākha, it is just this noble eightfold path:


	right view

	right attitude

	right speech

	right action

	right livelihood

	right effort

	right remembering

	right unification of mind”



“Ayye, is the noble eightfold path conditioned or unconditioned?”

“Friend Visākha, the noble eightfold path is conditioned.”

“Ayye, are the three heaps included within the noble eightfold path, or is the noble eightfold path included within the three heaps?”

“Friend Visākha, the three heaps are not included within the noble eightfold path. Rather, the noble eightfold path is included within the three heaps.

Right speech, right action, and right livelihood are included within the conduct heap.

Right effort, right remembering, and right unification of mind are included within the unification heap.

Right view and right attitude are included within the discernment heap.”



Unification of Mind

“Ayye, what is unification of mind? What dhammas are signs of unification of mind? What dhammas are its equipment? What is the development of unification of mind?”

“Friend Visākha, directness of the heart is unification of mind.

The four establishments of sati are signs of unification of mind.

The four right exertions are its equipment.

The repetition, development, and making-much of these same dhammas is the development of unification of mind here.”



Three Conditioners

“Ayye, how many conditioners are there?”

“Friend Visākha, there are these three conditioners:


	the body conditioner

	the verbal conditioner

	the mind conditioner”



“Ayye, what is the body conditioner? What is the verbal conditioner? What is the mind conditioner?”

“Friend Visākha, in-breathing and out-breathing are the body conditioner.

Thinking and pondering are the verbal conditioner.

Recognition and felt experience are the mind conditioner.”

“Ayye, why are in-breathing and out-breathing the body conditioner? Why are thinking and pondering the verbal conditioner? Why are recognition and felt experience the mind conditioner?”

“Friend Visākha, in-breathing and out-breathing are bodily dhammas, bound up with the body. That is why in-breathing and out-breathing are the body conditioner.

First a person thinks and ponders, and afterward they break into speech. That is why thinking and pondering are the verbal conditioner.

Recognition and felt experience are mental dhammas, bound up with the heart. That is why recognition and felt experience are the mind conditioner.”



Attainment of Cessation

“Ayye, how does the attainment of cessation of recognition and felt experience come to be?”

“Friend Visākha, for a bhikkhu entering the attainment of cessation of recognition and felt experience, it does not occur:

‘I will enter the attainment of cessation of recognition and felt experience,’ or ‘I am entering the attainment of cessation of recognition and felt experience,’ or ‘I have entered the attainment of cessation of recognition and felt experience.’

Rather, that bhikkhu’s heart has already been developed in such a way that it leads to that state.”

“Ayye, for a bhikkhu entering the attainment of cessation of recognition and felt experience, which dhammas are quenched first: the body conditioner, the verbal conditioner, or the mind conditioner?”

“Friend Visākha, for a bhikkhu entering the attainment of cessation of recognition and felt experience, the verbal conditioner is quenched first, then the body conditioner, then the mind conditioner.”

“Ayye, how does emergence from the attainment of cessation of recognition and felt experience come to be?”

“Friend Visākha, for a bhikkhu emerging from the attainment of cessation of recognition and felt experience, it does not occur:

‘I will emerge from the attainment of cessation of recognition and felt experience,’ or ‘I am emerging from the attainment of cessation of recognition and felt experience,’ or ‘I have emerged from the attainment of cessation of recognition and felt experience.’

Rather, that bhikkhu’s heart has already been developed in such a way that it leads to that state.”

“Ayye, for a bhikkhu emerging from the attainment of cessation of recognition and felt experience, which dhammas arise first: the body conditioner, the verbal conditioner, or the mind conditioner?”

“Friend Visākha, for a bhikkhu emerging from the attainment of cessation of recognition and felt experience, the mind conditioner arises first, then the body conditioner, then the verbal conditioner.”

“Ayye, how many contacts touch a bhikkhu who has emerged from the attainment of cessation of recognition and felt experience?”

“Friend Visākha, three contacts touch a bhikkhu who has emerged from the attainment of cessation of recognition and felt experience:


	emptiness contact

	signless contact

	wishless contact”



“Ayye, for a bhikkhu who has emerged from the attainment of cessation of recognition and felt experience, toward what is the heart inclined, sloping, and leaning?”

“Friend Visākha, for a bhikkhu who has emerged from the attainment of cessation of recognition and felt experience, the heart is inclined to seclusion, slopes to seclusion, and leans to seclusion.”



Three Kinds of Felt Experience

“Ayye, how many kinds of felt experience are there?”

“Friend Visākha, there are these three kinds of felt experience:


	pleasant feeling

	painful feeling

	mixed feeling”



“Ayye, what is pleasant feeling? What is painful feeling? What is mixed feeling?”

“Friend Visākha, whatever bodily or mental satisfaction, whatever agreeable felt experience is felt: this is pleasant feeling.

Whatever bodily or mental dissatisfaction, whatever disagreeable felt experience is felt: this is painful feeling.

Whatever bodily or mental felt experience is neither agreeable nor disagreeable: this is mixed feeling.”

“Ayye, in what way is pleasant feeling satisfying, and in what way is it dissatisfying? In what way is painful feeling satisfying, and in what way is it dissatisfying? In what way is mixed feeling satisfying, and in what way is it dissatisfying?”

“Friend Visākha, pleasant feeling is satisfying while it stays and dissatisfying when it changes.

Painful feeling is dissatisfying while it stays and satisfying when it changes.

Mixed feeling is satisfying when there is knowledge and dissatisfying when there is no knowledge.”



Felt Experience and Underlying Tendencies

“Ayye, what underlying tendency lies underneath pleasant feeling? What underlying tendency lies underneath painful feeling? What underlying tendency lies underneath mixed feeling?”

“Friend Visākha, the underlying tendency toward passion lies underneath pleasant feeling.

The underlying tendency toward resistance lies underneath painful feeling.

The underlying tendency toward ignorance lies underneath mixed feeling.”

“Ayye, does the underlying tendency toward passion lie underneath every pleasant feeling? Does the underlying tendency toward resistance lie underneath every painful feeling? Does the underlying tendency toward ignorance lie underneath every mixed feeling?”

“No, friend Visākha. The underlying tendency toward passion does not lie underneath every pleasant feeling. The underlying tendency toward resistance does not lie underneath every painful feeling. The underlying tendency toward ignorance does not lie underneath every mixed feeling.”

“Ayye, what should be abandoned in relation to pleasant feeling? What should be abandoned in relation to painful feeling? What should be abandoned in relation to mixed feeling?”

“Friend Visākha, the underlying tendency toward passion should be abandoned in relation to pleasant feeling.

The underlying tendency toward resistance should be abandoned in relation to painful feeling.

The underlying tendency toward ignorance should be abandoned in relation to mixed feeling.”

“Ayye, should the underlying tendency toward passion be abandoned in relation to every pleasant feeling? Should the underlying tendency toward resistance be abandoned in relation to every painful feeling? Should the underlying tendency toward ignorance be abandoned in relation to every mixed feeling?”

“No, friend Visākha. The underlying tendency toward passion should not be abandoned in relation to every pleasant feeling. The underlying tendency toward resistance should not be abandoned in relation to every painful feeling. The underlying tendency toward ignorance should not be abandoned in relation to every mixed feeling.

Friend Visākha, quite secluded from sensuality, secluded from unwholesome dhammas, a bhikkhu enters and remains in the first mental theme, with thinking and pondering, with rejoicing and satisfaction born of seclusion.

Through that, they abandon passion, and the underlying tendency toward passion does not lie there.

Friend Visākha, a bhikkhu reflects:

‘When will I enter and remain in that field which the noble ones now enter and remain in?’

As they set up longing for unsurpassed releases, distress arises with longing as condition.

Through that, they abandon resistance, and the underlying tendency toward resistance does not lie there.

Friend Visākha, with the abandoning of ease and discomfort, and with the earlier ending of gladness and distress, a bhikkhu enters and remains in the fourth mental theme, without discomfort and without ease, with purity of remembering through dynamic balance.

Through that, they abandon ignorance, and the underlying tendency toward ignorance does not lie there.”



Counterparts

“Ayye, what is the counterpart of pleasant feeling?”

“Friend Visākha, painful feeling is the counterpart of pleasant feeling.”

“Ayye, what is the counterpart of painful feeling?”

“Friend Visākha, pleasant feeling is the counterpart of painful feeling.”

“Ayye, what is the counterpart of mixed feeling?”

“Friend Visākha, ignorance is the counterpart of mixed feeling.”

“Ayye, what is the counterpart of ignorance?”

“Friend Visākha, clear knowledge is the counterpart of ignorance.”

“Ayye, what is the counterpart of clear knowledge?”

“Friend Visākha, release is the counterpart of clear knowledge.”

“Ayye, what is the counterpart of release?”

“Friend Visākha, nibbāna is the counterpart of release.”

“Ayye, what is the counterpart of nibbāna?”

“You have gone too far with the question, friend Visākha. You could not grasp the limit of questions.

Friend Visākha, the spiritual life is grounded in nibbāna, directed to nibbāna, and completed in nibbāna.

If you wish, friend Visākha, you should go to the Buddha and ask him about this matter. You should remember it just as the Buddha answers.”



The Buddha Confirms Dhammadinnā

Then Visākha the lay follower was glad and approved of Dhammadinnā the bhikkhunī’s words. He rose from his seat, bowed to her, and respectfully circled her, keeping her to his right. Then he went to the Buddha, bowed, and sat to one side.

Once seated, he recounted his whole conversation with Dhammadinnā the bhikkhunī.

When this was said, the Buddha said to him:

“Dhammadinnā the bhikkhunī is wise, Visākha. Dhammadinnā the bhikkhunī has great discernment.

If you had asked me about this matter, I would have answered it in exactly the same way that Dhammadinnā the bhikkhunī answered it.

That is its meaning. Remember it like this.”

That is what the Buddha said.

Visākha the lay follower was satisfied and welcomed what the Buddha had said.

The Cūḷavedalla Sutta, the fourth discourse, is finished.


Source and corrections


	Pali text: Majjhimanikāya, Mūlapaṇṇāsapāḷi, in the Chaṭṭha Saṅgāyana Tipiṭaka, Vipassana Research Institute

	Translation notes: Editorial decisions and source audit

	Text last revised: 2026-11-11 · body version 6a5b1a28

	Report a problem with this page · License and reuse









The Longer Questions and Answers

MN 43, the Mahāvedalla Sutta — set 5, Advanced and Reference Texts


Reading time: about 17 min · 2,897 words



Before you read

Mahākoṭṭhika asks Sāriputta one precise question after another, and Sāriputta answers each. What discernment is, and how it differs from knowing. How felt experience, recognition, and knowing relate — joined, he says, not separable. What the first mental theme consists of. What the faculties rest on. What the different kinds of release actually are.

This is the longer and harder companion to MN 44, and it assumes more. Read that one first.

The final third is where the vocabulary of release gets its most careful handling anywhere on this site — the place to come when “release of mind” and “release through discernment” have started to blur together.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s park.

Then in the late afternoon Venerable Mahākoṭṭhika came out of seclusion and went to Venerable Sāriputta. They exchanged greetings and shared a courteous, memorable conversation. Then Mahākoṭṭhika sat to one side and said to Sāriputta:



Poor In Discernment

“Friend, people say, ‘poor in discernment, poor in discernment.’

In what way is someone said to be poor in discernment, friend?”

“‘They do not discern, they do not discern,’ friend: that is why someone is said to be poor in discernment.

And what do they not discern?

They do not discern ‘this is dissatisfaction.’ They do not discern ‘this is the origin of dissatisfaction.’ They do not discern ‘this is the quenching of dissatisfaction.’ They do not discern ‘this is how to quench dissatisfaction again.’

‘They do not discern, they do not discern,’ friend: that is why someone is said to be poor in discernment.”

“Good, friend,” Venerable Mahākoṭṭhika said. He was pleased with what Venerable Sāriputta had said, and he agreed with it. Then he asked a further question:



Discerning

“Friend, people say, ‘discerning, discerning.’

In what way is someone said to be discerning, friend?”

“‘They discern, they discern,’ friend: that is why someone is said to be discerning.

And what do they discern?

They discern ‘this is dissatisfaction.’ They discern ‘this is the origin of dissatisfaction.’ They discern ‘this is the quenching of dissatisfaction.’ They discern ‘this is how to quench dissatisfaction again.’

‘They discern, they discern,’ friend: that is why someone is said to be discerning.”



Knowing

“Friend, people say, ‘knowing, knowing.’

In what way is it said to be knowing, friend?”

“‘It knows, it knows,’ friend: that is why it is said to be knowing.

And what does it know?

It knows ‘satisfying,’ it knows ‘dissatisfying,’ and it knows ‘neither dissatisfying nor satisfying.’

‘It knows, it knows,’ friend: that is why it is said to be knowing.”



Discernment and Knowing

“Friend, discernment and knowing: are these dhammas mixed together or separate? And is it possible to take them apart, again and again, and describe the difference between them?”

“Friend, discernment and knowing are mixed together, not separate. It is not possible to take them apart, again and again, and describe the difference between them.

For what someone discerns, friend, they know; and what they know, they discern.

That is why these dhammas are mixed together, not separate, and why it is not possible to take them apart, again and again, and describe the difference between them.”

“Friend, discernment and knowing: these dhammas are mixed together, not separate. What then is the difference between them?”

“Friend, discernment and knowing are mixed together, not separate. Of these, discernment is to be developed, and knowing is to be fully understood.

That is the difference between them.”



Felt Experience

“Friend, people say, ‘felt experience, felt experience.’

In what way is it said to be felt experience, friend?”

“‘It feels, it feels,’ friend: that is why it is said to be felt experience.

And what does it feel?

It feels what is satisfying, it feels what is dissatisfying, and it feels what is neither dissatisfying nor satisfying.

‘It feels, it feels,’ friend: that is why it is said to be felt experience.”



Recognition

“Friend, people say, ‘recognition, recognition.’

In what way is it said to be recognition, friend?”

“‘It recognizes, it recognizes,’ friend: that is why it is said to be recognition.

And what does it recognize?

It recognizes blue, it recognizes yellow, it recognizes red, and it recognizes white.

‘It recognizes, it recognizes,’ friend: that is why it is said to be recognition.”



Felt Experience, Recognition, and Knowing

“Friend, felt experience, recognition, and knowing: are these dhammas mixed together or separate? And is it possible to take them apart, again and again, and describe the difference between them?”

“Friend, felt experience, recognition, and knowing are mixed together, not separate. It is not possible to take them apart, again and again, and describe the difference between them.

For what someone feels, friend, they recognize; and what they recognize, they know.

That is why these dhammas are mixed together, not separate, and why it is not possible to take them apart, again and again, and describe the difference between them.”



What Purified Mind-Knowing Reaches

“Friend, what can be reached by purified mind-knowing, released from the five faculties?”

“Friend, by purified mind-knowing, released from the five faculties, the sphere of boundless space can be reached as ‘space is boundless’; the sphere of boundless knowing can be reached as ‘knowing is boundless’; and the sphere of nothingness can be reached as ‘there is nothing.’”

“Friend, with what does someone discern a dhamma that can be reached?”

“Friend, someone discerns a dhamma that can be reached with the eye of discernment.”

“Friend, what is the purpose of discernment?”

“Friend, the purpose of discernment is higher knowing, full understanding, and abandoning.”



The Conditions for Right View

“Friend, how many conditions are there for the arising of right view?”

“Friend, there are two conditions for the arising of right view: the word of another, and wise attention.

Friend, these are the two conditions for the arising of right view.”

“Friend, by how many factors is right view supported when it has release of mind as its fruit and benefit, and release through discernment as its fruit and benefit?”

“Friend, right view is supported by five factors when it has release of mind as its fruit and benefit, and release through discernment as its fruit and benefit.

Friend, right view is supported by conduct, supported by learning, supported by discussion, supported by tranquility, and supported by insight.

By these five factors, friend, right view is supported when it has release of mind as its fruit and benefit, and release through discernment as its fruit and benefit.”



Becoming

“Friend, how many kinds of becoming are there?”

“Friend, there are these three kinds of becoming: sensual existence, form existence, and formless existence.”

“Friend, how does renewed becoming arise in the future?”

“Friend, for beings hindered by ignorance, fettered by ignorant wanting, and delighting now here and now there, renewed becoming arises in the future.”

“Friend, how does renewed becoming not arise in the future?”

“Friend, when ignorance fades, true knowledge arises, and ignorant wanting is quenched, renewed becoming does not arise in the future.”



The First Mental Theme

“Friend, what is the first mental theme?”

“Friend, quite secluded from sensuality, secluded from unwholesome dhammas, a bhikkhu enters and remains in the first mental theme, which has thinking and pondering, and the rejoicing and satisfaction born of seclusion.

Friend, this is called the first mental theme.”

“Friend, how many factors does the first mental theme have?”

“Friend, the first mental theme has five factors.

Friend, for a bhikkhu who has entered the first mental theme there occur thinking, pondering, rejoicing, satisfaction, and directness of heart.

Friend, that is how the first mental theme has five factors.”

“Friend, how many factors has the first mental theme left behind, and how many factors does it have?”

“Friend, the first mental theme has left behind five factors and has five factors.

Friend, for a bhikkhu who has entered the first mental theme, sensual desire is abandoned, ill will is abandoned, sloth and torpor is abandoned, restlessness and worry is abandoned, and doubt is abandoned;

and there occur thinking, pondering, rejoicing, satisfaction, and directness of heart.

Friend, that is how the first mental theme has left behind five factors and has five factors.”



The Five Faculties and What They Rely On

“Friend, there are these five faculties with different scopes and different ranges, and they do not experience one another’s range and scope. They are:


	the eye faculty

	the ear faculty

	the nose faculty

	the tongue faculty

	the body faculty



Now, friend, these five faculties have different scopes and different ranges, and they do not experience one another’s range and scope. What is their resort, and what experiences their range and scope?”

“Friend, there are these five faculties with different scopes and different ranges, and they do not experience one another’s range and scope. They are:


	the eye faculty

	the ear faculty

	the nose faculty

	the tongue faculty

	the body faculty



Now, friend, these five faculties have different scopes and different ranges, and they do not experience one another’s range and scope. The thinking mind is their resort, and the thinking mind experiences their range and scope.”

“Friend, there are these five faculties. They are:


	the eye faculty

	the ear faculty

	the nose faculty

	the tongue faculty

	the body faculty



Depending on what do these five faculties remain, friend?”

“Friend, there are these five faculties. They are:


	the eye faculty

	the ear faculty

	the nose faculty

	the tongue faculty

	the body faculty



Depending on vitality, friend, these five faculties remain.”

“Depending on what does vitality remain, friend?”

“Vitality remains depending on warmth.”

“Depending on what does warmth remain, friend?”

“Warmth remains depending on vitality.”

“Just now, friend, we understood Venerable Sāriputta to say, ‘vitality remains depending on warmth.’ And just now, friend, we understood Venerable Sāriputta to say, ‘warmth remains depending on vitality.’

How should the meaning of this statement be seen, friend?”

“Then, friend, I will give you a simile. Some intelligent people here understand the meaning of a statement through a simile.

Suppose, friend, an oil lamp were burning. Its light appears depending on its flame, and its flame appears depending on its light.

Friend, in just the same way, vitality remains depending on warmth, and warmth remains depending on vitality.”



Vitality Conditioners and Felt Dhammas

“Friend, are the vitality conditioners the very same as the dhammas that are felt, or are the vitality conditioners one thing and the dhammas that are felt another?”

“Friend, the vitality conditioners are not the very same as the dhammas that are felt.

For if the vitality conditioners were the very same as the dhammas that are felt, friend, no emergence would be discerned for a bhikkhu who had entered the cessation of recognition and felt experience.

It is because the vitality conditioners are one thing and the dhammas that are felt another, friend, that emergence is discerned for a bhikkhu who has entered the cessation of recognition and felt experience.”



When the Body Is Left Behind

“How many dhammas must leave this body, friend, before it lies discarded and cast aside like an unfeeling log?”

“Friend, when three dhammas leave this body – vitality, warmth, and knowing – it lies discarded and cast aside like an unfeeling log.”

“Friend, what is the difference between someone who has died and passed away, and a bhikkhu who has entered the cessation of recognition and felt experience?”

“Friend, for someone who has died and passed away, the body conditioner has ceased and subsided, the verbal conditioner has ceased and subsided, the mind conditioner has ceased and subsided, vitality is exhausted, warmth is stilled, and the faculties are broken up.

For a bhikkhu who has entered the cessation of recognition and felt experience, the body conditioner has ceased and subsided, the verbal conditioner has ceased and subsided, the mind conditioner has ceased and subsided, but vitality is not exhausted, warmth is not stilled, and the faculties are bright.

Friend, that is the difference between someone who has died and passed away and a bhikkhu who has entered the cessation of recognition and felt experience.”



The Neither-Dissatisfying-Nor-Satisfying Release of Mind

“Friend, how many conditions are there for entering the release of mind that is neither dissatisfying nor satisfying?”

“Friend, there are four conditions for entering the release of mind that is neither dissatisfying nor satisfying.

Friend, with the abandoning of satisfaction and the abandoning of dissatisfaction, and with the earlier ending of gladness and sadness, a bhikkhu enters and remains in the fourth mental theme, which is neither dissatisfying nor satisfying and has the purity of dynamic balance and remembering.

Friend, these are the four conditions for entering the release of mind that is neither dissatisfying nor satisfying.”



The Signless Release of Mind

“Friend, how many conditions are there for entering the signless release of mind?”

“Friend, there are two conditions for entering the signless release of mind: not attending to any signs, and attending to the signless element.

Friend, these are the two conditions for entering the signless release of mind.”

“Friend, how many conditions are there for remaining in the signless release of mind?”

“Friend, there are three conditions for remaining in the signless release of mind: not attending to any signs, attending to the signless element, and the earlier putting together.

Friend, these are the three conditions for remaining in the signless release of mind.”

“Friend, how many conditions are there for emerging from the signless release of mind?”

“Friend, there are two conditions for emerging from the signless release of mind: attending to all signs, and not attending to the signless element.

Friend, these are the two conditions for emerging from the signless release of mind.”



Different in Meaning, or Different Only in Letter

“Friend, there is the measureless release of mind, the release of mind through nothingness, the release of mind through emptiness, and the signless release of mind. Are these dhammas different in meaning and different in letter, or are they one in meaning and different only in letter?”

“Friend, there is the measureless release of mind, the release of mind through nothingness, the release of mind through emptiness, and the signless release of mind. There is a mode of exposition, friend, by which these dhammas are different in meaning and different in letter;

and there is a mode of exposition, friend, by which these dhammas are one in meaning and different only in letter.

Friend, what is the mode of exposition by which these dhammas are different in meaning and different in letter?

Friend, a bhikkhu remains pervading one direction with a heart imbued with friendliness, and likewise the second, the third, and the fourth. So above, below, across, everywhere, to all as to himself, he remains pervading the whole world with a heart imbued with friendliness, abundant, expansive, measureless, without hostility, without ill will.

He remains pervading with a heart imbued with kindness towards others …

with a heart imbued with gladness …

He remains pervading one direction with a heart imbued with dynamic balance, and likewise the second, the third, and the fourth. So above, below, across, everywhere, to all as to himself, he remains pervading the whole world with a heart imbued with dynamic balance, abundant, expansive, measureless, without hostility, without ill will.

Friend, this is called the measureless release of mind.

And what is the release of mind through nothingness, friend?

Friend, by completely surmounting the sphere of boundless knowing, a bhikkhu enters and remains in the sphere of nothingness, aware that ‘there is nothing.’

Friend, this is called the release of mind through nothingness.

And what is the release of mind through emptiness, friend?

Friend, a bhikkhu who has gone to the wilderness, or to the root of a tree, or to an empty dwelling, reflects like this:

‘This is empty of a self or of what belongs to a self.’

Friend, this is called the release of mind through emptiness.

And what is the signless release of mind, friend?

Friend, by not attending to any signs, a bhikkhu enters and remains in the signless unification of mind.

Friend, this is called the signless release of mind.

Friend, this is the mode of exposition by which these dhammas are different in meaning and different in letter.



One in Meaning, Different Only in Letter

Friend, what is the mode of exposition by which these dhammas are one in meaning and different only in letter?

Friend, passion is a maker of measurement; aversion is a maker of measurement; delusion is a maker of measurement.

For a bhikkhu whose outflows are exhausted, these are abandoned, cut off at the root, made like a palm stump, done away with, and unable to arise in the future.

Of all the measureless releases of mind, friend, the unshakable release of mind is declared the foremost.

And that unshakable release of mind is empty of passion, empty of aversion, empty of delusion.

Friend, passion is a something; aversion is a something; delusion is a something.

For a bhikkhu whose outflows are exhausted, these are abandoned, cut off at the root, made like a palm stump, done away with, and unable to arise in the future.

Of all the releases of mind through nothingness, friend, the unshakable release of mind is declared the foremost.

And that unshakable release of mind is empty of passion, empty of aversion, empty of delusion.

Friend, passion is a maker of signs; aversion is a maker of signs; delusion is a maker of signs.

For a bhikkhu whose outflows are exhausted, these are abandoned, cut off at the root, made like a palm stump, done away with, and unable to arise in the future.

Of all the signless releases of mind, friend, the unshakable release of mind is declared the foremost.

And that unshakable release of mind is empty of passion, empty of aversion, empty of delusion.

Friend, this is the mode of exposition by which these dhammas are one in meaning and different only in letter.”



Closing

That is what Venerable Sāriputta said.

Venerable Mahākoṭṭhika was satisfied and delighted in what Venerable Sāriputta had said.
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The Four Bases of Power

SN 51.13, the Chandasamādhi Sutta — set 5, Advanced and Reference Texts


Reading time: about 3 min · 493 words



Before you read

One formula, stated four times over, with a single word changed each time: unification through desire, through energy, through the feeling mind, through investigation — each paired with the effort of putting things together.

Every version then unfolds the same way. The effort not to let unhelpful states arise, to abandon the ones that have, to bring about the helpful ones, and to keep them going.

Short, and useful mainly as a reference for how the effort formula is assembled. Once you have watched it built four times, you start recognizing it everywhere else in the collection.



Translation


Unification Through Desire

“Bhikkhus, if a bhikkhu gains unification of mind in dependence on desire, gains directness of heart, this is called unification through desire.

They generate desire for the non-arising of unarisen harmful, unwholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

They generate desire for the abandoning of arisen harmful, unwholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

They generate desire for the arising of unarisen wholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

They generate desire for the continuation, non-confusion, increase, abundance, development, and fulfilment of arisen wholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

These are called the exertion conditioners.

So there is this desire, and this unification through desire, and these exertion conditioners.

Bhikkhus, this is called the basis of power that has unification through desire together with the exertion conditioners.



Unification Through Energy

Bhikkhus, if a bhikkhu gains unification of mind in dependence on energy, gains directness of heart, this is called unification through energy.

They generate desire for the non-arising of unarisen … they generate desire for the continuation, non-confusion, increase, abundance, development, and fulfilment of arisen wholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

These are called the exertion conditioners.

So there is this energy, and this unification through energy, and these exertion conditioners.

Bhikkhus, this is called the basis of power that has unification through energy together with the exertion conditioners.



Unification Through the Heart

Bhikkhus, if a bhikkhu gains unification of mind in dependence on the heart, gains directness of heart, this is called unification through the heart.

They generate desire for the non-arising of unarisen harmful … they generate desire for the continuation, non-confusion, increase, abundance, development, and fulfilment of arisen wholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

These are called the exertion conditioners.

So there is this heart, and this unification through the heart, and these exertion conditioners.

Bhikkhus, this is called the basis of power that has unification through the heart together with the exertion conditioners.



Unification Through Investigation

Bhikkhus, if a bhikkhu gains unification of mind in dependence on investigation, gains directness of heart, this is called unification through investigation.

They generate desire for the non-arising of unarisen harmful, unwholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves … they generate desire for the continuation, non-confusion, increase, abundance, development, and fulfilment of arisen wholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

These are called the exertion conditioners.

So there is this investigation, and this unification through investigation, and these exertion conditioners.

Bhikkhus, this is called the basis of power that has unification through investigation together with the exertion conditioners.”
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The Five Faculties

SN 48.10, the Dutiyavibhaṅga Sutta — set 5, Advanced and Reference Texts


Reading time: about 4 min · 643 words



Before you read

Five words that sound like personality traits — confidence, energy, remembering, unification of mind, discernment — and not one of them is defined here as a trait. Every answer starts the same way, with a person, and then describes something being done. Confidence is placed somewhere specific, for reasons the text spells out. Energy is four efforts, named one at a time. Remembering is recalling what was said long ago, and also watching four things as they happen.

The definitions get longer as the list goes on, and the last one turns out to be the four noble truths — which puts the whole list inside the path rather than somewhere before it.

This is a reference text. Read it straight through once to see the shape, then come back to whichever of the five you were least sure about.



Translation


The Five Faculties

“Bhikkhus, there are these five faculties.

What five? The faculty of confidence … the faculty of discernment.



The Faculty of Confidence

And what is the faculty of confidence, bhikkhus?

A noble disciple has confidence. They place confidence in the awakening of the Tathāgata: ‘So indeed is the Buddha — an arahant, perfectly and fully awakened, accomplished in knowledge and conduct, well-departed, knower of the world, unsurpassed guide for those to be tamed, teacher of gods and humans, awakened, blessed.’

Bhikkhus, this is called the faculty of confidence.



The Faculty of Energy

And what is the faculty of energy, bhikkhus?

A noble disciple lives with aroused energy for the abandoning of unwholesome qualities and the taking up of wholesome qualities — steadfast, firm in exertion, not putting down the burden with respect to wholesome qualities.

They generate desire for the non-arising of unarisen harmful, unwholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

They generate desire for the abandoning of arisen harmful, unwholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

They generate desire for the arising of unarisen wholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

They generate desire for the continuation, non-confusion, increase, abundance, development, and fulfilment of arisen wholesome qualities; they make an effort, arouse energy, take hold of the heart, and exert themselves.

Bhikkhus, this is called the faculty of energy.



The Faculty of Remembering

And what is the faculty of remembering, bhikkhus?

A noble disciple remembers. They have the highest carefulness in remembering, and they recall and call to mind what was done and said long ago.

They remain observing the body in relation to the body, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

They remain observing felt experience …

They remain observing the heart …

They remain observing dhammas among dhammas, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

Bhikkhus, this is called the faculty of remembering.



The Faculty of Unification

And what is the faculty of unification, bhikkhus?

A noble disciple makes relinquishment the object, gains unification of mind, gains directness of heart.

Quite secluded from sensuality, secluded from unwholesome dhammas, they enter and remain in the first mental theme, which has thinking and pondering, and the rejoicing and satisfaction born of seclusion.

With the subsiding of thinking and pondering, with inner clarity and singleness of the heart, they enter and remain in the second mental theme, without thinking and pondering, with the rejoicing and satisfaction born of unification.

With the fading of rejoicing, they remain in dynamic balance, remembering and clearly knowing, and experience satisfaction in the body. They enter and remain in the third mental theme, of which the noble ones say: ‘One of dynamic balance and remembering stays satisfied.’

With the abandoning of satisfaction and discomfort, and with the earlier ending of gladness and sadness, they enter and remain in the fourth mental theme, without discomfort and without satisfaction, purified by dynamic balance and remembering.

Bhikkhus, this is called the faculty of unification.



The Faculty of Discernment

And what is the faculty of discernment, bhikkhus?

A noble disciple discerns. They have the discernment that leads to arising and passing away — noble, penetrating, rightly leading to the wearing away of dissatisfaction.

They discern it as it has come to be: ‘This is dissatisfaction.’ They discern it as it has come to be: ‘This is the origin of dissatisfaction.’ They discern it as it has come to be: ‘This is the quenching of dissatisfaction.’ They discern it as it has come to be: ‘This is the way of practice leading to the quenching of dissatisfaction.’

Bhikkhus, this is called the faculty of discernment.

Bhikkhus, these are the five faculties.”
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The Five Strengths

AN 5.14, the Vitthata Sutta — set 5, Advanced and Reference Texts


Reading time: about 3 min · 403 words



Before you read

The five strengths come up again and again in the texts, usually as a bare list. This short discourse says what each one is.

They are the same five qualities as the five faculties in SN 48.10, and they are defined in nearly the same words: confidence, energy, remembering, unification, and discernment. The traditional explanation is that the faculties are the capacities, and the strengths are those capacities once they hold, so that their opposites cannot shake them.

Each definition is practical. Confidence is confidence in the Buddha’s awakening. Energy is not putting down the burden. Remembering is calling to mind what was done and said long ago. Unification is the four mental themes. Discernment is the kind of understanding that sees things arise and pass away, and leads to the end of dissatisfaction.



Translation


The Five Strengths

“Bhikkhus, there are these five strengths.

What five? The confidence strength, the energy strength, the remembering strength, the unification strength, and the discernment strength.



The Confidence Strength

And what is the confidence strength, bhikkhus?

A noble disciple has confidence. They place confidence in the awakening of the Tathāgata: ‘So indeed is the Buddha — an arahant, perfectly and fully awakened, accomplished in knowledge and conduct, well-departed, knower of the world, unsurpassed guide for those to be tamed, teacher of gods and humans, awakened, blessed.’

Bhikkhus, this is called the confidence strength.



The Energy Strength

And what is the energy strength, bhikkhus?

A noble disciple lives with aroused energy for the abandoning of unwholesome qualities and the taking up of wholesome qualities — steadfast, firm in exertion, not putting down the burden with respect to wholesome qualities.

Bhikkhus, this is called the energy strength.



The Remembering Strength

And what is the remembering strength, bhikkhus?

A noble disciple remembers. They have the highest carefulness in remembering, and they recall and call to mind what was done and said long ago.

Bhikkhus, this is called the remembering strength.



The Unification Strength

And what is the unification strength, bhikkhus?

A noble disciple, quite secluded from sensuality, secluded from unwholesome dhammas, enters and remains in the first mental theme, which has thinking and pondering, and the rejoicing and satisfaction born of seclusion.

With the subsiding of thinking and pondering, with inner clarity and singleness of the heart, they enter and remain in the second mental theme, without thinking and pondering, with the rejoicing and satisfaction born of unification.

With the fading of rejoicing, they remain in dynamic balance, remembering and clearly knowing, and experience satisfaction in the body. They enter and remain in the third mental theme, of which the noble ones say: ‘One of dynamic balance and remembering stays satisfied.’

With the abandoning of satisfaction and discomfort, and with the earlier ending of gladness and sadness, they enter and remain in the fourth mental theme, without discomfort and without satisfaction, purified by dynamic balance and remembering.

Bhikkhus, this is called the unification strength.



The Discernment Strength

And what is the discernment strength, bhikkhus?

A noble disciple discerns. They have the discernment that leads to arising and passing away — noble, penetrating, rightly leading to the wearing away of dissatisfaction.

Bhikkhus, this is called the discernment strength.

Bhikkhus, these are the five strengths.”

The fourth discourse is finished.
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The Five Lower Fetters

MN 64, the Mahāmālukya Sutta — set 5, Advanced and Reference Texts


Reading time: about 14 min · 2,401 words



Before you read

Mālukyaputta — the same disciple who asked the unanswerable questions in MN 63 — lists the five lower fetters correctly and is immediately challenged on it.

The challenge is the infant simile. A baby lying on its back has no view of self, no doubt, no attachment to rules and rituals, because it has no concepts at all yet. Does that make it free of the fetters? No: the tendency still lies underneath, waiting for something to attach to.

Then the way out, mental theme by mental theme, with the Ganges simile for why it cannot be skipped: a weak man does not get to swim the flooded river just because a strong one can. This is MN 63’s disciple further along the road, and it reads best after that text.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, in Anāthapiṇḍika’s monastery.

There the Buddha addressed the bhikkhus:

“Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



Mālukyaputta’s List

“Bhikkhus, do you remember the five lower fetters I have taught?”

When this was said, Venerable Mālukyaputta said to the Buddha:

“Bhante, I remember the five lower fetters the Buddha has taught.”

“But, Mālukyaputta, how do you remember the five lower fetters I have taught?”

“Bhante, I remember identity view as a lower fetter taught by the Buddha.

I remember doubt as a lower fetter taught by the Buddha.

I remember grasping at habits and observances as a lower fetter taught by the Buddha.

I remember sensual desire as a lower fetter taught by the Buddha.

I remember ill will as a lower fetter taught by the Buddha.

That is how, Bhante, I remember the five lower fetters taught by the Buddha.”



The Infant Simile

“Mālukyaputta, for whom do you remember these five lower fetters as taught in this way?

Wouldn’t wanderers of other traditions challenge you with this simile of a tender infant?

For a young, tender infant lying on its back does not even have identity. So how could identity view arise in that child?

Yet the underlying tendency toward identity view lies underneath.

A young, tender infant lying on its back does not even have dhammas. So how could doubt about dhammas arise in that child?

Yet the underlying tendency toward doubt lies underneath.

A young, tender infant lying on its back does not even have rules. So how could grasping at habits and observances arise in that child?

Yet the underlying tendency toward grasping at habits and observances lies underneath.

A young, tender infant lying on its back does not even have sensualities. So how could sensual desire regarding sensualities arise in that child?

Yet the underlying tendency toward sensual passion lies underneath.

A young, tender infant lying on its back does not even have beings. So how could ill will toward beings arise in that child?

Yet the underlying tendency toward ill will lies underneath.

Wouldn’t wanderers of other traditions challenge you with this simile of a tender infant?”



Ānanda Requests the Teaching

When this was said, Venerable Ānanda said to the Buddha:

“Now is the time, Blessed One. Now is the time, Fortunate One, for the Buddha to teach the five lower fetters. Once the bhikkhus have heard it from the Buddha, they will remember it.”

“Then, Ānanda, listen carefully, attend well, and I will speak.”

“Yes, Bhante,” Venerable Ānanda replied.

The Buddha said this:



The Unlearned Ordinary Person

“Ānanda, an unlearned ordinary person, someone who has not seen the noble ones, who is unskilled and untrained in the noble Dhamma, someone who has not seen true persons, who is unskilled and untrained in the true person’s Dhamma, lives with a heart overwhelmed by identity view, possessed by identity view.

When identity view has arisen, that person does not discern its escape as it has come to be. For that person, identity view is firmly established, not brought under training, a lower fetter.

That person lives with a heart overwhelmed by doubt, possessed by doubt.

When doubt has arisen, that person does not discern its escape as it has come to be. For that person, doubt is firmly established, not brought under training, a lower fetter.

That person lives with a heart overwhelmed by grasping at habits and observances, possessed by grasping at habits and observances.

When grasping at habits and observances has arisen, that person does not discern its escape as it has come to be. For that person, grasping at habits and observances is firmly established, not brought under training, a lower fetter.

That person lives with a heart overwhelmed by passion for sensuality, possessed by passion for sensuality.

When passion for sensuality has arisen, that person does not discern its escape as it has come to be. For that person, passion for sensuality is firmly established, not brought under training, a lower fetter.

That person lives with a heart overwhelmed by ill will, possessed by ill will.

When ill will has arisen, that person does not discern its escape as it has come to be. For that person, ill will is firmly established, not brought under training, a lower fetter.



The Learned Noble Disciple

“But, Ānanda, a learned noble disciple, someone who has seen the noble ones, who is skilled and trained in the noble Dhamma, someone who has seen true persons, who is skilled and trained in the true person’s Dhamma, does not live with a heart overwhelmed by identity view, or possessed by identity view.

When identity view has arisen, that disciple discerns its escape as it has come to be. For that disciple, identity view is abandoned together with its underlying tendency.

That disciple does not live with a heart overwhelmed by doubt, or possessed by doubt.

When doubt has arisen, that disciple discerns its escape as it has come to be. For that disciple, doubt is abandoned together with its underlying tendency.

That disciple does not live with a heart overwhelmed by grasping at habits and observances, or possessed by grasping at habits and observances.

When grasping at habits and observances has arisen, that disciple discerns its escape as it has come to be. For that disciple, grasping at habits and observances is abandoned together with its underlying tendency.

That disciple does not live with a heart overwhelmed by passion for sensuality, or possessed by passion for sensuality.

When passion for sensuality has arisen, that disciple discerns its escape as it has come to be. For that disciple, passion for sensuality is abandoned together with its underlying tendency.

That disciple does not live with a heart overwhelmed by ill will, or possessed by ill will.

When ill will has arisen, that disciple discerns its escape as it has come to be. For that disciple, ill will is abandoned together with its underlying tendency.



The Path Cannot Be Skipped

“Ānanda, suppose someone were to say:

‘Without coming to the path and the way of practice for abandoning the five lower fetters, I will know, see, and abandon the five lower fetters.’

That is not possible.

It is like saying:

‘I will cut the heartwood from a great standing tree without first cutting through its bark and sapwood.’

That is not possible.

In the same way, without coming to the path and the way of practice for abandoning the five lower fetters, it is not possible to know, see, and abandon the five lower fetters.

“But suppose someone were to say:

‘By coming to the path and the way of practice for abandoning the five lower fetters, I will know, see, and abandon the five lower fetters.’

That is possible.

It is like saying:

‘I will cut the heartwood from a great standing tree after first cutting through its bark and sapwood.’

That is possible.

In the same way, by coming to the path and the way of practice for abandoning the five lower fetters, it is possible to know, see, and abandon the five lower fetters.



The Ganges Simile

“Suppose, Ānanda, the Ganges River were full of water, brimming, with water up to the banks so a crow could drink from it.

Then a weak person might come along and think:

‘I will cross this Ganges River safely by cutting across the current with my arms.’

But that person would not be able to cross the Ganges River safely by cutting across the current with the arms.

In the same way, when the Dhamma is being taught for the quenching of identity, there are people whose heart does not leap forward, does not become confident, does not settle, and is not released. They should be seen like that weak person.

“Again, suppose the Ganges River were full of water, brimming, with water up to the banks so a crow could drink from it.

Then a strong person might come along and think:

‘I will cross this Ganges River safely by cutting across the current with my arms.’

That person would be able to cross the Ganges River safely by cutting across the current with the arms.

In the same way, when the Dhamma is being taught for the quenching of identity, there are people whose heart leaps forward, becomes confident, settles, and is released. They should be seen like that strong person.



The First Mental Theme

“Ānanda, what is the path, what is the way of practice for abandoning the five lower fetters?

Ānanda, with seclusion from supports, with the abandoning of unwholesome dhammas, and with the complete calming of bodily heaviness, quite secluded from sensuality, secluded from unwholesome dhammas, a bhikkhu enters and remains in the first mental theme, with thinking and pondering, with rejoicing and satisfaction born of seclusion.

Whatever is there connected with form, felt experience, recognition, putting things together, and knowing: that bhikkhu observes those dhammas as impermanent, as dissatisfaction, as disease, as a boil, as a dart, as misery, as affliction, as alien, as disintegrating, as empty, as not-self.

They turn the heart back from those dhammas.

Once they have turned the heart back from those dhammas, they bring the heart to the element of the deathless:

‘This is peace. This is refined: the calming of all constructions, the relinquishment of all supports, the wearing away of ignorant wanting, fading, quenching, nibbāna.’

Standing there, they reach the wearing away of the outflows.

But if they do not reach the wearing away of the outflows, then because of that passion for the Dhamma and that relishing in the Dhamma, with the complete wearing away of the five lower fetters, they are spontaneously reborn, finally quenched there, and not liable to return from that world.

Ānanda, this too is the path, this is the way of practice for abandoning the five lower fetters.



The Higher Mental Themes

“Again, Ānanda, with the subsiding of thinking and pondering, a bhikkhu enters and remains in the second mental theme.

Again, a bhikkhu enters and remains in the third mental theme.

Again, a bhikkhu enters and remains in the fourth mental theme.

In each case, whatever is there connected with form, felt experience, recognition, putting things together, and knowing, they observe those dhammas as impermanent, as dissatisfaction, as disease, as a boil, as a dart, as misery, as affliction, as alien, as disintegrating, as empty, as not-self.

They turn the heart back from those dhammas and bring it to the element of the deathless:

‘This is peace. This is refined: the calming of all constructions, the relinquishment of all supports, the wearing away of ignorant wanting, fading, quenching, nibbāna.’

Standing there, they reach the wearing away of the outflows. But if they do not reach the wearing away of the outflows, then because of that passion for the Dhamma and that relishing in the Dhamma, with the complete wearing away of the five lower fetters, they are spontaneously reborn, finally quenched there, and not liable to return from that world.

Ānanda, this too is the path, this is the way of practice for abandoning the five lower fetters.



The Formless Spheres

“Again, Ānanda, by completely going beyond recognitions of form, with the ending of recognitions of resistance, and not attending to recognitions of diversity, a bhikkhu enters and remains in the sphere of boundless space, aware that ‘space is boundless.’

Whatever is there connected with felt experience, recognition, putting things together, and knowing, they observe those dhammas as impermanent, as dissatisfaction, as disease, as a boil, as a dart, as misery, as affliction, as alien, as disintegrating, as empty, as not-self.

They turn the heart back from those dhammas and bring it to the element of the deathless.

Standing there, they reach the wearing away of the outflows. But if they do not reach the wearing away of the outflows, then because of that passion for the Dhamma and that relishing in the Dhamma, with the complete wearing away of the five lower fetters, they are spontaneously reborn, finally quenched there, and not liable to return from that world.

Ānanda, this too is the path, this is the way of practice for abandoning the five lower fetters.

“Again, Ānanda, by completely going beyond the sphere of boundless space, a bhikkhu enters and remains in the sphere of boundless knowing, aware that ‘knowing is boundless.’

Whatever is there connected with felt experience, recognition, putting things together, and knowing, they observe those dhammas in the same way, turn the heart back from those dhammas, and bring it to the element of the deathless.

Standing there, they reach the wearing away of the outflows. But if they do not reach the wearing away of the outflows, then because of that passion for the Dhamma and that relishing in the Dhamma, with the complete wearing away of the five lower fetters, they are spontaneously reborn, finally quenched there, and not liable to return from that world.

Ānanda, this too is the path, this is the way of practice for abandoning the five lower fetters.

“Again, Ānanda, by completely going beyond the sphere of boundless knowing, a bhikkhu enters and remains in the sphere of nothingness, aware that ‘there is nothing.’

Whatever is there connected with felt experience, recognition, putting things together, and knowing, they observe those dhammas in the same way, turn the heart back from those dhammas, and bring it to the element of the deathless.

Standing there, they reach the wearing away of the outflows. But if they do not reach the wearing away of the outflows, then because of that passion for the Dhamma and that relishing in the Dhamma, with the complete wearing away of the five lower fetters, they are spontaneously reborn, finally quenched there, and not liable to return from that world.

Ānanda, this too is the path, this is the way of practice for abandoning the five lower fetters.”



Release of Mind and Release Through Discernment

“Bhante, if this is the path and the way of practice for abandoning the five lower fetters, why do some bhikkhus have release of mind while others have release through discernment?”

“Ānanda, I say the difference is in their faculties.”

That is what the Buddha said.

Venerable Ānanda was satisfied and welcomed what the Buddha had said.

The Mahāmālukya Sutta, the fourth discourse, is finished.
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Who Counts as a Genuine Practitioner?

MN 11, the Cūḷasīhanāda Sutta — set 5, Advanced and Reference Texts


Reading time: about 11 min · 1,845 words



Before you read

“Only here is there a true renunciant.” The claim is deliberately provocative, and the Buddha raises the obvious objection himself: other traditions say exactly the same thing about themselves. So what actually makes the difference?

The answer is a test rather than an assertion. Can a teaching account for all four ways of taking things personally — sensuality, views, habits and observances, and doctrines of self? A teaching that misses that last one leaves its own followers holding the very thing it claims to free them from.

It is a short text about how to evaluate a claim, which makes it an unlikely but real companion to AN 3.65 back at the start of this reading order.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhadante,” the bhikkhus replied.

The Buddha said this:



The Lion’s Roar

“Bhikkhus, only here is there a recluse; only here a second recluse; only here a third recluse; only here a fourth recluse. Other schools are empty of recluses.

Bhikkhus, that is how you should rightly roar your lion’s roar.



What Others Will Ask

Bhikkhus, wanderers of other schools may say: ‘And on what confidence, on what strength, do the venerable ones say this — that only here is there a recluse, only here a second, only here a third, only here a fourth, and that other schools are empty of recluses?’

Wanderers of other schools who speak that way should be told: ’Friends, four things have been declared by the Buddha, who knows and sees, the arahant, the fully awakened one, and it is because we see them in ourselves that we speak this way.

What four?

Friends, we have confidence in the Teacher, we have confidence in the Dhamma, we fulfil the precepts, and our companions in the Dhamma are dear and agreeable to us — both those who live at home and those who have gone forth.

Friends, these are the four things declared by the Buddha, who knows and sees, the arahant, the fully awakened one, and it is because we see them in ourselves that we speak this way.’



When They Claim the Same

Bhikkhus, wanderers of other schools may say: ‘Friends, we too have confidence in the Teacher — our own Teacher. We too have confidence in the Dhamma — our own Dhamma. We too fulfil the precepts — our own precepts. Our companions in the Dhamma are dear and agreeable to us too, both those who live at home and those who have gone forth. So what is the distinction here, friends, what is the difference, what sets you and us apart?’

Wanderers of other schools who speak that way should be told: ‘Friends, is the goal one, or are there many goals?’

Answering rightly, bhikkhus, wanderers of other schools would answer: ‘Friends, the goal is one, not many.’

‘And is that goal for someone with passion, friends, or for someone free of passion?’

Answering rightly, they would answer: ‘That goal is for someone free of passion, friends, not for someone with passion.’

‘And is that goal for someone with aversion, or for someone free of aversion?’

Answering rightly, they would answer: ‘That goal is for someone free of aversion, friends, not for someone with aversion.’

‘And is that goal for someone with delusion, or for someone free of delusion?’

Answering rightly, they would answer: ‘That goal is for someone free of delusion, friends, not for someone with delusion.’

‘And is that goal for someone with ignorant wanting, or for someone free of ignorant wanting?’

Answering rightly, they would answer: ‘That goal is for someone free of ignorant wanting, friends, not for someone with ignorant wanting.’

‘And is that goal for someone who takes things personally, or for someone who does not?’

Answering rightly, they would answer: ‘That goal is for someone who does not take things personally, friends, not for someone who does.’

‘And is that goal for someone who understands, or for someone who does not?’

Answering rightly, they would answer: ‘That goal is for someone who understands, friends, not for someone who does not.’

‘And is that goal for someone who favours and opposes, or for someone who does neither?’

Answering rightly, they would answer: ‘That goal is for someone who neither favours nor opposes, friends, not for someone who does.’

‘And is that goal for someone who enjoys and delights in proliferation, or for someone who enjoys and delights in non-proliferation?’

Answering rightly, they would answer: ‘That goal is for someone who enjoys and delights in non-proliferation, friends, not for someone who enjoys and delights in proliferation.’



The Two Views

There are these two views, bhikkhus: the view of becoming and the view of non-becoming.

Any recluses or brahmins who cleave to the view of becoming, who have gone over to it and hold to it, are opposed to the view of non-becoming.

Any recluses or brahmins who cleave to the view of non-becoming, who have gone over to it and hold to it, are opposed to the view of becoming.

Any recluses or brahmins who do not discern, as they have come to be, the arising, the vanishing, the gratification, the danger, and the escape of these two views — they have passion, they have aversion, they have delusion, they have ignorant wanting, they take things personally, they do not understand, they favour and oppose, they enjoy and delight in proliferation. They are not freed from birth, ageing, and death, from sorrow, lamentation, dissatisfaction, distress, and despair. They are not freed from dissatisfaction, I say.

Any recluses or brahmins who do discern, as they have come to be, the arising, the vanishing, the gratification, the danger, and the escape of these two views — they are free of passion, free of aversion, free of delusion, free of ignorant wanting, they do not take things personally, they understand, they neither favour nor oppose, they enjoy and delight in non-proliferation. They are freed from birth, ageing, and death, from sorrow, lamentation, dissatisfaction, distress, and despair. They are freed from dissatisfaction, I say.



The Four Kinds of Taking Personally

There are these four kinds of taking personally, bhikkhus.

What four?

Taking sensuality personally, taking views personally, taking habits and observances personally, and taking self-doctrine personally.

There are some recluses and brahmins, bhikkhus, who claim to teach the full understanding of all taking personally. They do not rightly describe the full understanding of all taking personally: they describe the full understanding of taking sensuality personally, but not of taking views personally, not of taking habits and observances personally, not of taking self-doctrine personally.

Why is that?

Because those good recluses and brahmins do not discern three of these as they have come to be. So although they claim to teach the full understanding of all taking personally, they do not rightly describe it.

There are some recluses and brahmins who claim to teach the full understanding of all taking personally. They describe the full understanding of taking sensuality personally and of taking views personally, but not of taking habits and observances personally, not of taking self-doctrine personally.

Why is that?

Because those good recluses and brahmins do not discern two of these as they have come to be.

There are some recluses and brahmins who claim to teach the full understanding of all taking personally. They describe the full understanding of taking sensuality personally, of taking views personally, and of taking habits and observances personally, but not of taking self-doctrine personally.

Why is that?

Because those good recluses and brahmins do not discern one of these as it has come to be.



Why Confidence There Does Not Lead Anywhere

Bhikkhus, in a Dhamma and discipline like that, confidence in the Teacher is said not to be rightly directed; confidence in the Dhamma is said not to be rightly directed; fulfilment of the precepts is said not to be rightly directed; and fondness for companions in the Dhamma is said not to be rightly directed.

Why is that?

Because, bhikkhus, that is what happens in a Dhamma and discipline badly declared, badly proclaimed, not leading out, not conducive to peace, not declared by a fully awakened one.

But the Tathāgata, bhikkhus, the arahant, the fully awakened one, claiming to teach the full understanding of all taking personally, does rightly describe it: he describes the full understanding of taking sensuality personally, of taking views personally, of taking habits and observances personally, and of taking self-doctrine personally.

Bhikkhus, in a Dhamma and discipline like that, confidence in the Teacher is said to be rightly directed; confidence in the Dhamma is said to be rightly directed; fulfilment of the precepts is said to be rightly directed; and fondness for companions in the Dhamma is said to be rightly directed.

Why is that?

Because, bhikkhus, that is what happens in a Dhamma and discipline well declared, well proclaimed, leading out, conducive to peace, declared by a fully awakened one.



Where They Come From

And these four kinds of taking personally, bhikkhus — what is their source? What is their origin? What are they born from? What produces them?

Ignorant wanting is their source, ignorant wanting is their origin; they are born from ignorant wanting, and ignorant wanting produces them.

And this ignorant wanting, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Felt experience is its source, felt experience is its origin; it is born from felt experience, and felt experience produces it.

And this felt experience, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Contact is its source, contact is its origin; it is born from contact, and contact produces it.

And this contact, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

The six fields of experience are its source, the six fields of experience are its origin; it is born from the six fields of experience, and the six fields of experience produce it.

And these six fields of experience, bhikkhus — what is their source? What is their origin? What are they born from? What produces them?

Name-and-form is their source, name-and-form is their origin; they are born from name-and-form, and name-and-form produces them.

And this name-and-form, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Knowing is its source, knowing is its origin; it is born from knowing, and knowing produces it.

And this knowing, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Putting things together is its source, putting things together is its origin; it is born from putting things together, and putting things together produces it.

And this putting things together, bhikkhus — what is its source? What is its origin? What is it born from? What produces it?

Ignorance is its source, ignorance is its origin; it is born from ignorance, and ignorance produces it.



When Ignorance Is Given Up

When a bhikkhu has given up ignorance, bhikkhus, and clear knowledge has arisen, then with the fading of ignorance and the arising of clear knowledge they no longer take sensuality personally, no longer take views personally, no longer take habits and observances personally, no longer take self-doctrine personally.

Not taking anything personally, they are not agitated. Not agitated, they personally reach final nibbāna.

They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’”

That is what the Buddha said. Those bhikkhus were glad and welcomed what the Buddha had said.

The Cūḷasīhanāda Sutta, the first, is finished.


Source and corrections
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	Translation notes: Editorial decisions and source audit
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The Six Fields of Experience

MN 137, the Saḷāyatanavibhaṅga Sutta — set 5, Advanced and Reference Texts


Reading time: about 14 min · 2,424 words



Before you read

A systematic breakdown of experience through the senses: six internal fields, six external, six classes of knowing, six of contact, and then eighteen mental explorations and thirty-six positions built on top of those.

The useful part arrives after the enumeration. The instruction is to use one thing to give up another — the gladness of renunciation replaces the gladness of the senses, and then in its turn that is given up too.

It ends somewhere unexpected for a text this technical: three establishments of remembering that describe how a teacher stays steady whether or not the students actually listen.



Translation


The Setting

So I heard.

At one time the Buddha was staying at Sāvatthī, in Jeta’s Grove, in Anāthapiṇḍika’s monastery.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



Summary of the Analysis

“Bhikkhus, I will teach you the analysis of the six fields. Listen carefully, attend well, and I will speak.”

“Yes, bhante,” the bhikkhus replied.

The Buddha said this:

“‘The six internal sense fields are to be known, the six external sense fields are to be known, the six classes of knowing are to be known, the six classes of contact are to be known, the eighteen mental explorations are to be known, the thirty-six positions are to be known, and here, supported by this, you should give up that. And there are three establishments of sati that a noble person cultivates, cultivating which a teacher is fit to instruct a group.’

That is the summary of the analysis of the six fields.



The Six Internal Sense Fields

“‘The six internal sense fields should be known’ was said. Why was that said?

‘The eye field, ear field, nose field, tongue field, body field, and mind field: these are the six internal sense fields to be known.’

That is why it was said.



The Six External Sense Fields

“‘The six external sense fields should be known’ was said. Why was that said?

‘The form field, sound field, smell field, taste field, tangible field, and dhamma field: these are the six external sense fields to be known.’

That is why it was said.



The Six Classes of Knowing

“‘The six classes of knowing should be known’ was said. Why was that said?

‘Eye-knowing, ear-knowing, nose-knowing, tongue-knowing, body-knowing, and mind-knowing: these are the six classes of knowing to be known.’

That is why it was said.



The Six Classes of Contact

“‘The six classes of contact should be known’ was said. Why was that said?

‘Eye-contact, ear-contact, nose-contact, tongue-contact, body-contact, and mind-contact: these are the six classes of contact to be known.’

That is why it was said.



The Eighteen Mental Explorations

“‘The eighteen mental explorations should be known’ was said. Why was that said?

When someone sees a form with the eye, they mentally explore a form that supports gladness, a form that supports distress, and a form that supports dynamic balance.

The same pattern applies for ear and sounds, nose and smells, tongue and tastes, and body and tangibles.

When someone knows a dhamma with the mind, they mentally explore a dhamma that supports gladness, a dhamma that supports distress, and a dhamma that supports dynamic balance.

So there are six explorations of gladness, six explorations of distress, and six explorations of dynamic balance. These are the eighteen mental explorations to be known.

That is why it was said.



The Thirty-Six Positions

“‘The thirty-six positions should be known’ was said. Why was that said?

There are six gladnesses tied to the household life, six gladnesses tied to renunciation, six distresses tied to the household life, six distresses tied to renunciation, six dynamic balances tied to the household life, and six dynamic balances tied to renunciation.


Household-Tied Gladness

And what are the six gladnesses tied to the household life?

For visible forms knowable by the eye that are wished for, loved, agreeable, delightful, charming, and bound up with worldly bait, gladness arises either when a person obtains them, when they reflect on having obtained them, or when they recall forms once obtained but now past, ended, and changed. That kind of gladness is called gladness tied to the household life.

The same pattern applies for sounds, smells, tastes, and tangibles.

For dhammas knowable by the mind that are wished for, loved, agreeable, delightful, charming, and bound up with worldly bait, gladness arises either when a person obtains them, when they reflect on having obtained them, or when they recall dhammas once obtained but now past, ended, and changed. That kind of gladness is called gladness tied to the household life.

These are the six gladnesses tied to the household life.



Renunciation-Tied Gladness

And what are the six gladnesses tied to renunciation?

Knowing the inconstancy, change, fading, and quenching of forms, someone sees with right discernment as they have come to be: ‘Forms before and forms now, all of them are inconstant, dissatisfactory, and subject to change.’ Gladness arises from that. That kind of gladness is called gladness tied to renunciation.

The same pattern applies for sounds, smells, tastes, and tangibles.

Knowing the inconstancy, change, fading, and quenching of dhammas, someone sees with right discernment as they have come to be: ‘Dhammas before and dhammas now, all of them are inconstant, dissatisfactory, and subject to change.’ Gladness arises from that. That kind of gladness is called gladness tied to renunciation.

These are the six gladnesses tied to renunciation.



Household-Tied Distress

And what are the six distresses tied to the household life?

For visible forms knowable by the eye that are wished for, loved, agreeable, delightful, charming, and bound up with worldly bait, distress arises either when a person does not obtain them, when they reflect on not having obtained them, or when they recall forms once obtained but now past, ended, and changed. That kind of distress is called distress tied to the household life.

The same pattern applies for sounds, smells, tastes, and tangibles.

For dhammas knowable by the mind that are wished for, loved, agreeable, delightful, charming, and bound up with worldly bait, distress arises either when a person does not obtain them, when they reflect on not having obtained them, or when they recall dhammas once obtained but now past, ended, and changed. That kind of distress is called distress tied to the household life.

These are the six distresses tied to the household life.



Renunciation-Tied Distress

And what are the six distresses tied to renunciation?

Knowing the inconstancy, change, fading, and quenching of forms, someone sees with right discernment as they have come to be: ‘Forms before and forms now, all of them are inconstant, dissatisfactory, and subject to change.’ Then they arouse longing for the unsurpassed releases: ‘When will I enter and remain in that field where the noble ones now enter and remain?’

While they are arousing longing for the unsurpassed releases, distress arises because of that longing. That kind of distress is called distress tied to renunciation.

The same pattern applies for sounds, smells, tastes, and tangibles.

Knowing the inconstancy, change, fading, and quenching of dhammas, someone sees with right discernment as they have come to be: ‘Dhammas before and dhammas now, all of them are inconstant, dissatisfactory, and subject to change.’ Then they arouse longing for the unsurpassed releases: ‘When will I enter and remain in that field where the noble ones now enter and remain?’

While they are arousing longing for the unsurpassed releases, distress arises because of that longing. That kind of distress is called distress tied to renunciation.

These are the six distresses tied to renunciation.



Household-Tied Dynamic Balance

And what are the six dynamic balances tied to the household life?

Seeing a form with the eye, dynamic balance arises in a foolish, confused, ordinary, unlearned person who has not conquered the bounds or the results and does not see the danger. That dynamic balance does not go beyond the form. So it is called dynamic balance tied to the household life.

The same pattern applies for sounds, smells, tastes, and tangibles.

Knowing a dhamma with the mind, dynamic balance arises in a foolish, confused, ordinary, unlearned person who has not conquered the bounds or the results and does not see the danger. That dynamic balance does not go beyond the dhamma. So it is called dynamic balance tied to the household life.

These are the six dynamic balances tied to the household life.



Renunciation-Tied Dynamic Balance

And what are the six dynamic balances tied to renunciation?

Knowing the inconstancy, change, fading, and quenching of forms, someone sees with right discernment as they have come to be: ‘Forms before and forms now, all of them are inconstant, dissatisfactory, and subject to change.’ Dynamic balance arises from that. That dynamic balance goes beyond the form. So it is called dynamic balance tied to renunciation.

The same pattern applies for sounds, smells, tastes, and tangibles.

Knowing the inconstancy, change, fading, and quenching of dhammas, someone sees with right discernment as they have come to be: ‘Dhammas before and dhammas now, all of them are inconstant, dissatisfactory, and subject to change.’ Dynamic balance arises from that. That dynamic balance goes beyond the dhamma. So it is called dynamic balance tied to renunciation.

These are the six dynamic balances tied to renunciation.

That is why it was said.




Supported by This, Give Up That

“‘Here, supported by this, give up that’ was said. Why was that said?

Bhikkhus, supported by the six gladnesses tied to renunciation, give up and go beyond the six gladnesses tied to the household life. That is how they are given up. That is how they are gone beyond.

Supported by the six distresses tied to renunciation, give up and go beyond the six distresses tied to the household life. That is how they are given up. That is how they are gone beyond.

Supported by the six dynamic balances tied to renunciation, give up and go beyond the six dynamic balances tied to the household life. That is how they are given up. That is how they are gone beyond.

Supported by the six gladnesses tied to renunciation, give up and go beyond the six distresses tied to renunciation. That is how they are given up. That is how they are gone beyond.

Supported by the six dynamic balances tied to renunciation, give up and go beyond the six gladnesses tied to renunciation. That is how they are given up. That is how they are gone beyond.

There is a dynamic balance that is tied to diversity, and there is a dynamic balance that is tied to oneness.

And what is the dynamic balance tied to diversity?

There is dynamic balance for forms, sounds, smells, tastes, and tangibles. This is called dynamic balance tied to diversity.

And what is the dynamic balance tied to oneness?

There is dynamic balance supported by the sphere of boundless space, dynamic balance supported by the sphere of boundless knowing, dynamic balance supported by the sphere of nothingness, and dynamic balance supported by the sphere of neither-recognition-nor-non-recognition. This is called dynamic balance tied to oneness.

Supported by the dynamic balance tied to oneness, give up and go beyond the dynamic balance tied to diversity. That is how it is given up. That is how it is gone beyond.

Supported by non-identification, grounded in non-identification, give up and go beyond the dynamic balance tied to oneness. That is how it is given up. That is how it is gone beyond.

That is why it was said.



Three Establishments of Sati

“‘There are three establishments of sati that a noble person cultivates, cultivating which a teacher is fit to instruct a group’ was said. Why was that said?

Bhikkhus, out of compassion and seeking their welfare, a teacher teaches the Dhamma to disciples: ‘This is for your benefit; this is for your happiness.’

But the disciples do not listen, do not lend an ear, do not apply their minds to knowing, and they practice turning away from the teacher’s instruction.

Then the Tathāgata is neither upset nor does he experience upset. He stays untroubled, remembering, with clear knowing.

This is called the first establishment of sati that a noble person cultivates, cultivating which a teacher is fit to instruct a group.

Again, out of compassion and seeking their welfare, a teacher teaches the Dhamma to disciples: ‘This is for your benefit; this is for your happiness.’

Some disciples do not listen, do not lend an ear, do not apply their minds to knowing, and they practice turning away from the teacher’s instruction. But some disciples do listen, do lend an ear, do apply their minds to knowing, and they do not practice turning away from the teacher’s instruction.

Then the Tathāgata is neither upset nor does he experience upset. But neither is he pleased nor does he experience pleasure. Leaving both displeasure and pleasure aside, he stays in dynamic balance, remembering, with clear knowing.

This is called the second establishment of sati that a noble person cultivates, cultivating which a teacher is fit to instruct a group.

Again, out of compassion and seeking their welfare, a teacher teaches the Dhamma to disciples: ‘This is for your benefit; this is for your happiness.’

And the disciples do listen, do lend an ear, do apply their minds to knowing, and they do not practice turning away from the teacher’s instruction.

Then the Tathāgata is pleased and experiences pleasure, yet he stays untroubled, remembering, with clear knowing.

This is called the third establishment of sati that a noble person cultivates, cultivating which a teacher is fit to instruct a group.

That is why it was said.



The Unsurpassed Trainer

“‘They are called the unsurpassed trainer of trainable people’ was said. Why was that said?

Bhikkhus, when an elephant is trained by an elephant trainer, it runs only in one direction: east, west, north, or south.

When a horse is trained by a horse trainer, it runs only in one direction: east, west, north, or south.

When an ox is trained by an ox trainer, it runs only in one direction: east, west, north, or south.

But when a person is trained by the Tathāgata, the arahant, the fully awakened Buddha, that person runs in eight directions:


	perceiving form internally, they see external forms

	not perceiving form internally, they see external forms

	they are intent only on the beautiful

	going beyond all form-recognition, with the ending of resistance-recognition and without attending to diversity-recognition, they enter and remain in the sphere of boundless space

	going beyond the sphere of boundless space, they enter and remain in the sphere of boundless knowing

	going beyond the sphere of boundless knowing, they enter and remain in the sphere of nothingness

	going beyond the sphere of nothingness, they enter and remain in the sphere of neither-recognition-nor-non-recognition

	going beyond the sphere of neither-recognition-nor-non-recognition, they enter and remain in the quenching of recognition and feeling



That is how a person trained by the Tathāgata runs in these eight directions.

So they are called the unsurpassed trainer of trainable people.

That is what the Buddha said. The bhikkhus were glad and welcomed what the Buddha had said.
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The Four Truths in Detail
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Before you read

The Buddha names the four noble truths, points to Sāriputta and Moggallāna, and steps back. Sāriputta is like the mother who gives birth, he says, and Moggallāna like the nurse who raises the child.

Sāriputta then gives the truths their full analytical treatment: what dissatisfaction covers, item by item; what its origin is; what its quenching is; and each of the eight path factors defined in turn.

If SN 56.11 was the compressed statement, this is the expanded one. It is where to look when you want to know exactly what a path factor is supposed to mean.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Bārāṇasī, at Isipatana, in the Deer Park.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



The Buddha Points to Sāriputta and Moggallāna

“Bhikkhus, at Isipatana, in the Deer Park near Bārāṇasī, the Tathāgata, the arahant, the fully awakened Buddha, set rolling the unsurpassed wheel of Dhamma. That wheel cannot be rolled back by any samaṇa or brahmin or deva or Māra or Brahmā or anyone in the world. That is: the explaining, teaching, laying out, establishing, opening up, analyzing, and making clear of the four noble truths.

And which four?

The explaining, teaching, laying out, establishing, opening up, analyzing, and making clear of the noble truth of dissatisfaction, the noble truth of the origin of dissatisfaction, the noble truth of the quenching of dissatisfaction, and the noble truth of how to quench dissatisfaction again.

Bhikkhus, stay close to Sāriputta and Moggallāna. Keep company with them. Those wise bhikkhus support their spiritual companions.

Sāriputta is like someone who brings a child into the world, and Moggallāna is like someone who raises that child.

Sāriputta trains people in the fruit of stream-entry, and Moggallāna in the highest aim.

Bhikkhus, Sāriputta is able to explain, teach, lay out, establish, open up, analyze, and make clear the four noble truths in detail.”

That is what the Buddha said. After saying this, the Buddha rose from his seat and entered his dwelling.



Sāriputta Begins the Analysis

Then, not long after the Buddha had gone, Venerable Sāriputta addressed the bhikkhus:

“Friends, bhikkhus.”

“Friend,” they replied.

Venerable Sāriputta said this:

“Friends, at Isipatana, in the Deer Park near Bārāṇasī, the Tathāgata, the arahant, the fully awakened Buddha, set rolling the unsurpassed wheel of Dhamma. That wheel cannot be rolled back by any samaṇa or brahmin or deva or Māra or Brahmā or anyone in the world. That is: the explaining, teaching, laying out, establishing, opening up, analyzing, and making clear of the four noble truths.

And which four?



The Noble Truth of Dissatisfaction

And what is the noble truth of dissatisfaction, friends?

Birth is dissatisfaction. Ageing is dissatisfaction. Death is dissatisfaction. Sorrow, lamentation, pain, distress, and despair are dissatisfaction. Wanting something and not getting it is also dissatisfaction. In brief, the five clung-to heaps are dissatisfaction.

And what is birth, friends?

Whatever birth, being born, descent, appearance, manifestation of the heaps, and obtaining of the fields there is for the various beings in the various classes of beings: this is called birth.

And what is ageing, friends?

Whatever ageing, wearing out, brokenness of teeth, greying of hair, wrinkling of skin, decline of life, and maturing of the faculties there is for the various beings in the various classes of beings: this is called ageing.

And what is death, friends?

Whatever passing away, vanishing, breaking up, disappearance, dying, death, time-ending, breakup of the heaps, laying down of the corpse, and cutting off of the life faculty there is for the various beings in the various classes of beings: this is called death.

And what is sorrow, friends?

When someone is affected by some loss or struck by some dissatisfactory thing, the sorrowing, grieving, inner sorrow, and inner grief that arise: this is called sorrow.

And what is lamentation, friends?

When someone is affected by some loss or struck by some dissatisfactory thing, the crying out, lamenting, and wailing that arise: this is called lamentation.

And what is pain, friends?

Whatever bodily pain, bodily unpleasantness, or painful unpleasant feeling born of body-contact there is: this is called pain.

And what is distress, friends?

Whatever mental pain, mental unpleasantness, or painful unpleasant feeling born of mind-contact there is: this is called distress.

And what is despair, friends?

When someone is affected by some loss or struck by some dissatisfactory thing, the exhaustion, despair, and desperate affliction that arise: this is called despair.

Friends, what is ‘wanting something and not getting it is also dissatisfaction’?

For beings subject to birth, this wish arises: ‘Oh, if only we were not subject to birth, and birth would not come to us.’ But that is not gained by wishing. This too is ‘wanting something and not getting it is also dissatisfaction.’

For beings subject to ageing, to illness, to death, and to sorrow, lamentation, pain, distress, and despair, the same wish arises: ‘Oh, if only this would not come to us.’ But that is not gained by wishing. This too is ‘wanting something and not getting it is also dissatisfaction.’

And what are the five clung-to heaps that in brief are dissatisfaction, friends?

They are:


	the clung-to heap of form

	the clung-to heap of felt experience

	the clung-to heap of recognition

	the clung-to heap of putting-together activities

	the clung-to heap of knowing



These are called the five clung-to heaps that in brief are dissatisfaction.

This is called the noble truth of dissatisfaction.



The Noble Truth of the Origin of Dissatisfaction

And what is the noble truth of the origin of dissatisfaction, friends?

It is that ignorant wanting that leads to renewed becoming, accompanied by relishing and passion, delighting here and there. That is:


	wanting for sensuality

	wanting for becoming

	wanting for unbecoming



This is called the noble truth of the origin of dissatisfaction.



The Noble Truth of the Quenching of Dissatisfaction

And what is the noble truth of the quenching of dissatisfaction, friends?

It is the complete fading and quenching of that very ignorant wanting: giving it up, relinquishing it, freedom, non-attachment.

This is called the noble truth of the quenching of dissatisfaction.



The Noble Truth of How to Quench It Again

Friends, what is the noble truth of how to quench dissatisfaction again?

It is just this noble eightfold path:


	right view

	right attitude

	right speech

	right action

	right livelihood

	right effort

	right remembering

	right unification of mind




Right View

And what is right view, friends?

Knowledge of dissatisfaction, knowledge of the origin of dissatisfaction, knowledge of the quenching of dissatisfaction, and knowledge of how to quench dissatisfaction again. This is called right view.



Right Attitude

And what is right attitude, friends?

An attitude of renunciation, an attitude of non-ill-will, and an attitude of non-harming. This is called right attitude.



Right Speech

And what is right speech, friends?

Abstaining from false speech, abstaining from divisive speech, abstaining from harsh speech, and abstaining from idle chatter. This is called right speech.



Right Action

And what is right action, friends?

Abstaining from killing living beings, abstaining from taking what is not given, and abstaining from sexual misconduct. This is called right action.



Right Livelihood

And what is right livelihood, friends?

A noble disciple gives up wrong livelihood and earns a living by right livelihood. This is called right livelihood.



Right Effort

And what is right effort, friends?

A bhikkhu arouses desire, makes effort, stirs up energy, steadies the heart, and strives:


	so that unarisen harmful, unwholesome qualities do not arise

	so that arisen harmful, unwholesome qualities are abandoned

	so that unarisen wholesome qualities arise

	so that arisen wholesome qualities remain, do not fade, grow, expand, develop, and come to fulfillment



This is called right effort.



Right Remembering

And what is right remembering, friends?

A bhikkhu remains observing the body in relation to the body, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

They remain observing felt experience in relation to felt experience, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

They remain observing the heart in relation to the heart, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

They remain observing dhammas among dhammas, ardent, with clear knowing, with remembering, and with coveting and distress about the world put aside.

This is called right remembering.



Right Unification of Mind

And what is right unification of mind, friends?

A bhikkhu, quite secluded from sensuality, secluded from unwholesome dhammas, enters and remains in the first mental theme, with thinking and pondering, with rejoicing and satisfaction born of seclusion.

With the subsiding of thinking and pondering, with inner clarity and singleness of mind, they enter and remain in the second mental theme, without thinking and pondering, with rejoicing and satisfaction born of unification.

With the fading of rejoicing, they remain in dynamic balance, remembering and clearly knowing, and experience ease in the body. They enter and remain in the third mental theme, of which the noble ones say: ‘One of dynamic balance and remembering stays at ease.’

With the abandoning of ease and discomfort, and with the earlier ending of gladness and sadness, they enter and remain in the fourth mental theme, without discomfort and without ease, purified by dynamic balance and remembering.

This is called right unification of mind.

This is called the noble truth of how to quench dissatisfaction again.”

That is what Venerable Sāriputta said. The bhikkhus were glad and welcomed what Venerable Sāriputta had said.
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Before you read

An analysis of the eightfold path with one structural idea running through it: every factor comes in two versions. There is a right view that still deals in merit and results, and a noble right view with no outflows left in it. The same split runs through attitude, speech, action, and livelihood.

The factors are also shown holding each other up rather than sitting in a list — right view leads, and right effort and right remembering run alongside every one of the others.

The title comes from the count at the end: twenty skillful sides and twenty unskillful, the Great Forty, which the text says nobody can roll back.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, in Anāthapiṇḍika’s monastery.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



Noble Right Unification of Mind With Its Supports

“Bhikkhus, I will teach you noble right unification of mind with its supports and its requisites. Listen carefully, attend well, and I will speak.”

“Yes, bhante,” the bhikkhus replied.

The Buddha said this:

“And what is noble right unification of mind with its supports and requisites, bhikkhus? It is this: right view, right attitude, right speech, right action, right livelihood, right effort, and right remembering. The directness of mind furnished with these seven factors is called noble right unification of mind with supports, and also with requisites.”



Right View

“In this case, bhikkhus, right view comes first.

“And how does right view come first? They discern wrong view as ‘wrong view’ and right view as ‘right view’; that is their right view.

“And what is wrong view?

“‘There is no meaning in giving, sacrifice, or offerings. There is no fruit or result of good and bad actions. There is no this world, no other world, no mother, no father, no beings who arise spontaneously, and no samaṇas or brahmins in the world who are rightly gone and rightly practicing and who have directly known and realized this world and the other world for themselves and make them known.’

“This is wrong view.

“And what is right view? Right view, I say, is twofold.

“There is right view with outflows, on the side of merit, ripening in acquisitions.

“And there is right view that is noble, without outflows, beyond-the-world, a factor of the path.

“And what is right view with outflows, on the side of merit, ripening in acquisitions?

“‘There is meaning in giving, sacrifice, and offerings. There is fruit and result of good and bad actions. There is this world and the other world. There is mother and father. There are beings who arise spontaneously. And there are samaṇas and brahmins in the world who are rightly gone and rightly practicing and who have directly known and realized this world and the other world for themselves and make them known.’

“This is right view with outflows, on the side of merit, ripening in acquisitions.

“And what is right view that is noble, without outflows, beyond-the-world, a factor of the path?

“That discernment, the faculty of discernment, the power of discernment, the awakening factor of discernment of qualities, and the right-view factor of the path in someone whose mind is noble and without outflows, who has the noble path and develops it, is called right view that is noble, without outflows, beyond-the-world, a factor of the path.

“They make effort to abandon wrong view and to take up right view; that is their right effort.

“Remembering, they abandon wrong view; remembering, they take up right view and live in it; that is their right remembering.

“These three qualities keep running and circling around right view, namely: right view, right effort, and right remembering.



Right Attitude

“In this case, bhikkhus, right view comes first.

“And how does right view come first? They discern wrong attitude as ‘wrong attitude’ and right attitude as ‘right attitude’; that is their right view.

“And what is wrong attitude?

“Attitude of sensuality, attitude of ill will, and attitude of harming.

“This is wrong attitude.

“And what is right attitude? Right attitude, I say, is twofold.

“There is right attitude with outflows, on the side of merit, ripening in acquisitions.

“And there is right attitude that is noble, without outflows, beyond-the-world, a factor of the path.

“And what is right attitude with outflows, on the side of merit, ripening in acquisitions?

“Attitude of renunciation, attitude of non-ill-will, and attitude of non-harming.

“This is right attitude with outflows, on the side of merit, ripening in acquisitions.

“And what is right attitude that is noble, without outflows, beyond-the-world, a factor of the path?

“Whatever thinking, thought, attitude, placing, directing, and settling of mind there is in someone whose mind is noble and without outflows, who has the noble path and develops it, that verbal conditioning is right attitude that is noble, without outflows, beyond-the-world, a factor of the path.

“They make effort to abandon wrong attitude and to take up right attitude; that is their right effort.

“Remembering, they abandon wrong attitude; remembering, they take up right attitude and live in it; that is their right remembering.

“These three qualities keep running and circling around right attitude, namely: right view, right effort, and right remembering.



Speech, Action, and Livelihood

“In this case, bhikkhus, right view comes first.

“And how does right view come first? They discern wrong speech as ‘wrong speech’ and right speech as ‘right speech’; that is their right view.

“And what is wrong speech?

“False speech, divisive speech, harsh speech, and idle chatter.

“This is wrong speech.

“And what is right speech? Right speech, I say, is twofold.

“There is right speech with outflows, on the side of merit, ripening in acquisitions.

“And there is right speech that is noble, without outflows, beyond-the-world, a factor of the path.

“And what is right speech with outflows, on the side of merit, ripening in acquisitions?

“Abstaining from false speech, abstaining from divisive speech, abstaining from harsh speech, abstaining from idle chatter.

“This is right speech with outflows, on the side of merit, ripening in acquisitions.

“And what is right speech that is noble, without outflows, beyond-the-world, a factor of the path?

“That avoidance, abstaining, complete abstaining, and refraining from the four verbal misconducts in someone whose mind is noble and without outflows, who has the noble path and develops it, is right speech that is noble, without outflows, beyond-the-world, a factor of the path.

“They make effort to abandon wrong speech and to take up right speech; that is their right effort.

“Remembering, they abandon wrong speech; remembering, they take up right speech and live in it; that is their right remembering.

“These three qualities keep running and circling around right speech, namely: right view, right effort, and right remembering.

“In this case, bhikkhus, right view comes first.

“And how does right view come first? They discern wrong action as ‘wrong action’ and right action as ‘right action’; that is their right view.

“And what is wrong action?

“Killing living beings, taking what is not given, and sexual misconduct.

“This is wrong action.

“And what is right action? Right action, I say, is twofold.

“There is right action with outflows, on the side of merit, ripening in acquisitions.

“And there is right action that is noble, without outflows, beyond-the-world, a factor of the path.

“And what is right action with outflows, on the side of merit, ripening in acquisitions?

“Abstaining from killing living beings, abstaining from taking what is not given, abstaining from sexual misconduct.

“This is right action with outflows, on the side of merit, ripening in acquisitions.

“And what is right action that is noble, without outflows, beyond-the-world, a factor of the path?

“That avoidance, abstaining, complete abstaining, and refraining from the three bodily misconducts in someone whose mind is noble and without outflows, who has the noble path and develops it, is right action that is noble, without outflows, beyond-the-world, a factor of the path.

“They make effort to abandon wrong action and to take up right action; that is their right effort.

“Remembering, they abandon wrong action; remembering, they take up right action and live in it; that is their right remembering.

“These three qualities keep running and circling around right action, namely: right view, right effort, and right remembering.

“In this case, bhikkhus, right view comes first.

“And how does right view come first? They discern wrong livelihood as ‘wrong livelihood’ and right livelihood as ‘right livelihood’; that is their right view.

“And what is wrong livelihood?

“Deceiving, flattery, hinting, belittling, and chasing gain with gain.

“This is wrong livelihood.

“And what is right livelihood? Right livelihood, I say, is twofold.

“There is right livelihood with outflows, on the side of merit, ripening in acquisitions.

“And there is right livelihood that is noble, without outflows, beyond-the-world, a factor of the path.

“And what is right livelihood with outflows, on the side of merit, ripening in acquisitions?

“A noble disciple abandons wrong livelihood and earns a living by right livelihood.

“This is right livelihood with outflows, on the side of merit, ripening in acquisitions.

“And what is right livelihood that is noble, without outflows, beyond-the-world, a factor of the path?

“That avoidance, abstaining, complete abstaining, and refraining from wrong livelihood in someone whose mind is noble and without outflows, who has the noble path and develops it, is right livelihood that is noble, without outflows, beyond-the-world, a factor of the path.

“They make effort to abandon wrong livelihood and to take up right livelihood; that is their right effort.

“Remembering, they abandon wrong livelihood; remembering, they take up right livelihood and live in it; that is their right remembering.

“These three qualities keep running and circling around right livelihood, namely: right view, right effort, and right remembering.



The Path Sequence

“In this case, bhikkhus, right view comes first.

“And how does right view come first?

“For someone with right view, right attitude comes forth.

“For someone with right attitude, right speech comes forth.

“For someone with right speech, right action comes forth.

“For someone with right action, right livelihood comes forth.

“For someone with right livelihood, right effort comes forth.

“For someone with right effort, right remembering comes forth.

“For someone with right remembering, right unification of mind comes forth.

“For someone with right unification of mind, right knowledge comes forth.

“For someone with right knowledge, right release comes forth.

“So a trainee has eight factors, while an arahant has ten factors.

“And here too, through right knowledge, many bad, unwholesome qualities wear away, and development reaches fulfillment.



Twenty Skillful and Twenty Unskillful Sides

“In this case, bhikkhus, right view comes first.

“And how does right view come first?

“For someone with right view, wrong view is worn away.

“And the many bad, unwholesome qualities that arise because of wrong view are worn away.

“And through right view, many wholesome qualities come to fulfillment in development.

“The same pattern applies to right attitude, right speech, right action, right livelihood, right effort, right remembering, right unification of mind, right knowledge, and right release: the corresponding wrong factor is worn away, the many bad and unwholesome qualities that arise because of that wrong factor are worn away, and through the right factor many wholesome qualities come to fulfillment in development.

“So there are twenty on the wholesome side and twenty on the unwholesome side.



The Great Forty Cannot Be Rolled Back

“This dhamma exposition called ‘The Great Forty’ has been set rolling, and it cannot be rolled back by any samaṇa or brahmin, any god, Māra, Brahmā, or anyone at all in the world.

“If any samaṇa or brahmin should imagine that this dhamma exposition called ‘The Great Forty’ ought to be criticized and rejected, then already in this very life ten legitimate grounds for rebuttal and criticism would come upon them.

“If they criticize right view, then they honor and praise samaṇas and brahmins of wrong view.

“If they criticize right attitude, then they honor and praise samaṇas and brahmins of wrong attitude.

“If they criticize right speech, then they honor and praise samaṇas and brahmins of wrong speech.

“If they criticize right action, then they honor and praise samaṇas and brahmins of wrong action.

“If they criticize right livelihood, then they honor and praise samaṇas and brahmins of wrong livelihood.

“If they criticize right effort, then they honor and praise samaṇas and brahmins of wrong effort.

“If they criticize right remembering, then they honor and praise samaṇas and brahmins of wrong remembering.

“If they criticize right unification of mind, then they honor and praise samaṇas and brahmins of wrong unification of mind.

“If they criticize right knowledge, then they honor and praise samaṇas and brahmins of wrong knowledge.

“If they criticize right release, then they honor and praise samaṇas and brahmins of wrong release.

“If any samaṇa or brahmin should think that this dhamma exposition called ‘The Great Forty’ ought to be criticized and rejected, then already in this very life these ten legitimate grounds of rebuttal and criticism would come upon them.

“Even those samaṇas and brahmins who loudly and boldly proclaimed no-cause, no-action, and nothingness did not imagine that The Great Forty should be criticized or rejected.

“Why not?

“For fear of blame, attack, and reproach.”

That is what the Buddha said. The bhikkhus were glad and welcomed what the Buddha had said.
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Before you read

One analytical frame, applied six times. For each of sensuality, felt experience, recognition, the outflows, action, and dissatisfaction, the text asks the same six questions: what it is, where it comes from, how it varies, what it results in, how it ceases, and the way leading to its ceasing.

The line most often quoted from it sits in the section on action: intention is what action is. What gets done by body, speech, and mind follows from that.

The uniform structure makes this an unusually good text for comparison. Six different subjects, and because everything else is held constant, you can see exactly where they differ.



Translation


The Setting

“Bhikkhus, I will teach you the penetrating exposition of the teaching. Listen carefully and pay close attention. I will speak.”

“Yes, Bhante,” the bhikkhus replied.

The Buddha said this:



What the Exposition Covers

“And what is the penetrating exposition of the teaching, bhikkhus?

Sensuality should be understood; where sensuality comes from should be understood; the differences among kinds of sensuality should be understood; the result of sensuality should be understood; the quenching of sensuality should be understood; and how to quench sensuality again should be understood.

Felt experience should be understood, and so on through to how to quench felt experience again.

Recognition should be understood, and so on through to how to quench recognition again.

The outflows should be understood, and so on through to how to quench the outflows again.

Action should be understood, and so on through to how to quench action again.

Dissatisfaction should be understood, and so on through to how to quench dissatisfaction again.



Sensuality

‘Sensuality should be understood; where sensuality comes from should be understood; the differences among kinds of sensuality should be understood; the result of sensuality should be understood; the quenching of sensuality should be understood; and how to quench sensuality again should be understood.’ That is what was said. Why was it said?

There are these five strands of sensuality, bhikkhus:


	visible forms known by the eye that are wished for, loved, agreeable, delightful, charming, and bound up with sensuality;

	sounds known by the ear that are wished for, loved, agreeable, delightful, charming, and bound up with sensuality;

	smells known by the nose, the same;

	tastes known by the tongue, the same;

	tangibles known by the body that are wished for, loved, agreeable, delightful, charming, and bound up with sensuality.



But these are not sensuality, bhikkhus. In the noble discipline these are called the strands of sensuality:


The passion in a person’s attitude is their sensuality. The pretty things in the world are not sensuality. The passion in a person’s attitude is their sensuality. The pretty things stand just as they are in the world, and the wise remove the desire for them.



And where does sensuality come from?

Bhikkhus, contact is where sensuality comes from.

And what are the differences among kinds of sensuality?

Sensuality for visible forms is one thing, sensuality for sounds another, for smells another, for tastes another, for tangibles another. This is called the differences among kinds of sensuality.

And what is the result of sensuality?

When someone wants something, they bring into being a state of being that matches it, one that shares in benefit or one that shares in harm. This is called the result of sensuality.

And what is the quenching of sensuality?

Bhikkhus, the quenching of contact is the quenching of sensuality. And this noble eightfold path is how to quench sensuality again: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, right unification of mind.

When a noble disciple understands sensuality this way, understands where it comes from this way, understands the differences among its kinds this way, understands its result this way, understands its quenching this way, and understands how to quench it again this way, then they understand this penetrating spiritual life as the quenching of sensuality.

‘Sensuality should be understood, and so on through to how to quench sensuality again.’ That is what was said, and this is why it was said.



Felt Experience

‘Felt experience should be understood, and so on through to how to quench felt experience again.’ That is what was said. Why was it said?

There are these three kinds of felt experience, bhikkhus: pleasant feeling, painful feeling, and mixed feeling.

And where does felt experience come from?

Bhikkhus, contact is where felt experience comes from.

And what are the differences among kinds of felt experience?

There is worldly pleasant feeling and unworldly pleasant feeling; worldly painful feeling and unworldly painful feeling; worldly mixed feeling and unworldly mixed feeling. This is called the differences among kinds of felt experience.

And what is the result of felt experience?

When someone feels something, they bring into being a state of being that matches it, one that shares in benefit or one that shares in harm. This is called the result of felt experience.

And what is the quenching of felt experience?

Bhikkhus, the quenching of contact is the quenching of felt experience. And this noble eightfold path is how to quench felt experience again: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, right unification of mind.

When a noble disciple understands felt experience this way, and so on through to how to quench it again, then they understand this penetrating spiritual life as the quenching of felt experience.

‘Felt experience should be understood, and so on through to how to quench felt experience again.’ That is what was said, and this is why it was said.



Recognition

‘Recognition should be understood, and so on through to how to quench recognition again.’ That is what was said. Why was it said?

There are these six kinds of recognition, bhikkhus: recognition of visible forms, of sounds, of smells, of tastes, of tangibles, and of dhammas.

And where does recognition come from?

Bhikkhus, contact is where recognition comes from.

And what are the differences among kinds of recognition?

Recognition of visible forms is one thing, recognition of sounds another, of smells another, of tastes another, of tangibles another, of dhammas another. This is called the differences among kinds of recognition.

And what is the result of recognition?

Recognition results in how things get spoken of, I say. However someone recognizes a thing, that is how they speak of it: ‘I recognized it that way.’ This is called the result of recognition.

And what is the quenching of recognition?

Bhikkhus, the quenching of contact is the quenching of recognition. And this noble eightfold path is how to quench recognition again: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, right unification of mind.

When a noble disciple understands recognition this way, and so on through to how to quench it again, then they understand this penetrating spiritual life as the quenching of recognition.

‘Recognition should be understood, and so on through to how to quench recognition again.’ That is what was said, and this is why it was said.



The Outflows

‘The outflows should be understood, and so on through to how to quench the outflows again.’ That is what was said. Why was it said?

There are these three outflows, bhikkhus: the outflow of sensuality, the outflow of becoming, and the outflow of ignorance.

And where do the outflows come from?

Ignorance, bhikkhus, is where the outflows come from.

And what are the differences among the outflows?

There are outflows that lead to hell, outflows that lead to the animal realm, outflows that lead to the realm of ghosts, outflows that lead to the human world, and outflows that lead to the deva world. This is called the differences among the outflows.

And what is the result of the outflows?

When someone is caught in ignorance, they bring into being a state of being that matches it, one that shares in benefit or one that shares in harm. This is called the result of the outflows.

And what is the quenching of the outflows?

The quenching of ignorance, bhikkhus, is the quenching of the outflows. And this noble eightfold path is how to quench the outflows again: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, right unification of mind.

When a noble disciple understands the outflows this way, and so on through to how to quench them again, then they understand this penetrating spiritual life as the quenching of the outflows.

‘The outflows should be understood, and so on through to how to quench the outflows again.’ That is what was said, and this is why it was said.



Action

‘Action should be understood, and so on through to how to quench action again.’ That is what was said. Why was it said?

Intention, bhikkhus, is what I call action. A person intends, and then acts — by body, by speech, by mind.

And where does action come from?

Bhikkhus, contact is where action comes from.

And what are the differences among kinds of action?

There is action to be experienced in hell, action to be experienced in the animal realm, action to be experienced in the realm of ghosts, action to be experienced in the human world, and action to be experienced in the deva world. This is called the differences among kinds of action.

And what is the result of action?

I say the result of action is of three kinds, bhikkhus: in this very life, on being reborn, or on some later occasion. This is called the result of action.

And what is the quenching of action?

Bhikkhus, the quenching of contact is the quenching of action. And this noble eightfold path is how to quench action again: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, right unification of mind.

When a noble disciple understands action this way, and so on through to how to quench it again, then they understand this penetrating spiritual life as the quenching of action.

‘Action should be understood, and so on through to how to quench action again.’ That is what was said, and this is why it was said.



Dissatisfaction

‘Dissatisfaction should be understood; where dissatisfaction comes from should be understood; the differences among kinds of dissatisfaction should be understood; the result of dissatisfaction should be understood; the quenching of dissatisfaction should be understood; and how to quench dissatisfaction again should be understood.’ That is what was said. Why was it said?

Birth is dissatisfaction; ageing is dissatisfaction; illness is dissatisfaction; death is dissatisfaction; sorrow, lamentation, pain, distress, and despair are dissatisfaction; wanting something and not getting it is dissatisfaction; in brief, the five clung-to heaps are dissatisfaction.

And where does dissatisfaction come from?

Ignorant wanting, bhikkhus, is where dissatisfaction comes from.

And what are the differences among kinds of dissatisfaction?

There is dissatisfaction that is severe and dissatisfaction that is slight; there is dissatisfaction that fades slowly and dissatisfaction that fades quickly. This is called the differences among kinds of dissatisfaction.

And what is the result of dissatisfaction?

Bhikkhus, someone overcome by dissatisfaction, their mind consumed by it, grieves, wears themselves out, wails, beats their chest and cries, and loses their bearings. Or else, overcome by dissatisfaction, their mind consumed by it, they go searching outside: ‘Who knows one phrase, two phrases, for the quenching of this dissatisfaction?’

Dissatisfaction results in bewilderment, I say, or in searching. This is called the result of dissatisfaction.

And what is the quenching of dissatisfaction?

The quenching of ignorant wanting, bhikkhus, is the quenching of dissatisfaction. And this noble eightfold path is how to quench dissatisfaction again: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, right unification of mind.

When a noble disciple understands dissatisfaction this way, understands where it comes from this way, understands the differences among its kinds this way, understands its result this way, understands its quenching this way, and understands how to quench it again this way, then they understand this penetrating spiritual life as the quenching of dissatisfaction.

‘Dissatisfaction should be understood; where dissatisfaction comes from should be understood; the differences among kinds of dissatisfaction should be understood; the result of dissatisfaction should be understood; the quenching of dissatisfaction should be understood; and how to quench dissatisfaction again should be understood.’ That is what was said, and this is why it was said.

Bhikkhus, this is the penetrating exposition of the teaching.”

The ninth discourse is finished.
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The Fire Sermon

SN 35.28, the Āditta Sutta — set 5, Advanced and Reference Texts


Reading time: about 4 min · 689 words



Before you read

Everything is burning. The eye is burning, what it sees is burning, the knowing that arises from it is burning, and the felt experience that follows is burning too — with greed, aversion, and confusion, and with birth, ageing and dying, sorrow and despair.

Then the same again for each of the other five senses.

The image is famous and the point underneath it is abstract: not that experience is bad, but that it is being consumed by what gets added to it. Seeing that, the text says, you cool toward it, and cooling is what frees you. Short, and the most vivid thing in this set.



Translation


The Setting

At one time the Buddha was staying near Gayā, at Gayā Head, together with a thousand bhikkhus.

There the Buddha addressed the bhikkhus:



All Is Burning

“Bhikkhus, all is burning. And what is the all that is burning, bhikkhus?

The eye is burning. Sights are burning. Eye-knowing is burning. Eye-contact is burning. And whatever felt experience arises conditioned by eye-contact — whether pleasant, painful, or mixed — that too is burning.

With what fires? Burning with the fire of passion, the fire of aversion, and the fire of delusion — burning with birth, ageing, death, sorrow, lamentation, pain, distress, and despair — so I say.

The ear is burning. Sounds are burning. Ear-knowing is burning. Ear-contact is burning. And whatever felt experience arises conditioned by ear-contact — whether pleasant, painful, or mixed — that too is burning.

With what fires? Burning with the fire of passion, the fire of aversion, and the fire of delusion — burning with birth, ageing, death, sorrow, lamentation, pain, distress, and despair — so I say.

The nose is burning. Smells are burning. Nose-knowing is burning. Nose-contact is burning. And whatever felt experience arises conditioned by nose-contact — whether pleasant, painful, or mixed — that too is burning.

With what fires? Burning with the fire of passion, the fire of aversion, and the fire of delusion — burning with birth, ageing, death, sorrow, lamentation, pain, distress, and despair — so I say.

The tongue is burning. Tastes are burning. Tongue-knowing is burning. Tongue-contact is burning. And whatever felt experience arises conditioned by tongue-contact — whether pleasant, painful, or mixed — that too is burning.

With what fires? Burning with the fire of passion, the fire of aversion, and the fire of delusion — burning with birth, ageing, death, sorrow, lamentation, pain, distress, and despair — so I say.

The body is burning. Touches are burning. Body-knowing is burning. Body-contact is burning. And whatever felt experience arises conditioned by body-contact — whether pleasant, painful, or mixed — that too is burning.

With what fires? Burning with the fire of passion, the fire of aversion, and the fire of delusion — burning with birth, ageing, death, sorrow, lamentation, pain, distress, and despair — so I say.

The thinking mind is burning. Ideas are burning. Mind-knowing is burning. Mind-contact is burning. And whatever felt experience arises conditioned by mind-contact — whether pleasant, painful, or mixed — that too is burning.

With what fires? Burning with the fire of passion, the fire of aversion, and the fire of delusion — burning with birth, ageing, death, sorrow, lamentation, pain, distress, and despair — so I say.



Disenchantment and Release

Bhikkhus, seeing this, a learned noble disciple grows disenchanted with the eye, grows disenchanted with sights, grows disenchanted with eye-knowing, grows disenchanted with eye-contact. And with whatever felt experience arises conditioned by eye-contact — whether pleasant, painful, or mixed — with that too they grow disenchanted.

They grow disenchanted with the ear, with sounds, with ear-knowing, with ear-contact, and with whatever felt experience arises conditioned by ear-contact — whether pleasant, painful, or mixed.

They grow disenchanted with the nose, with smells, with nose-knowing, with nose-contact, and with whatever felt experience arises conditioned by nose-contact — whether pleasant, painful, or mixed.

They grow disenchanted with the tongue, with tastes, with tongue-knowing, with tongue-contact, and with whatever felt experience arises conditioned by tongue-contact — whether pleasant, painful, or mixed.

They grow disenchanted with the body, with touches, with body-knowing, with body-contact, and with whatever felt experience arises conditioned by body-contact — whether pleasant, painful, or mixed.

They grow disenchanted with the thinking mind, with ideas, with mind-knowing, with mind-contact. And with whatever felt experience arises conditioned by mind-contact — whether pleasant, painful, or mixed — with that too they grow disenchanted.

As they grow disenchanted, their passion fades. Through its fading, they are released. When it is released, there is the knowledge: ‘It is released.’ They discern: ‘Birth is worn away, the spiritual life has been lived, what had to be done has been done, there is no more of this state of being.’”

That is what the Buddha said. Satisfied, those bhikkhus approved of the Buddha’s words. And while this discourse was being spoken, the hearts of those thousand bhikkhus were released from outflows without clinging.

The sixth discourse is finished.
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How Thought Snowballs

MN 18, the Madhupiṇḍika Sutta — set 5, Advanced and Reference Texts


Reading time: about 9 min · 1,468 words



Before you read

A Sakyan named Daṇḍapāṇi asks the Buddha what he teaches. The answer is so compressed that he shakes his head, sticks out his tongue, and walks off leaning on his staff.

The Buddha repeats the same compressed answer to the monks — then gets up and goes into his dwelling without explaining it. They take the problem to Mahākaccāna, who unpacks it: from the eye and its object comes knowing, then contact, then felt experience, then recognition, then thinking, and then proliferation, which turns back on the person and overruns them. The sequence tips at the point where you stop having an experience and start being run by the commentary on it.

Ānanda’s response gives the text its name. Coming across this teaching, he says, is like a starving man finding a honey ball — sweet wherever you taste it. Both reactions in this text are fair ones.



Translation


The Setting

So I heard.

At one time the Buddha was staying among the Sakyans at Kapilavatthu, in the Nigrodha grove.

Then, in the morning, the Buddha robed up and, taking bowl and robe, entered Kapilavatthu for alms.

After going for alms in Kapilavatthu, and after returning from the meal, he went to the Great Wood for the day, plunged deep into the Great Wood, and sat down at the root of a beluva sapling.



Daṇḍapāṇi’s Question

Then Daṇḍapāṇi the Sakyan, while walking and strolling, went to the Great Wood, plunged deep into it, approached the Buddha, and exchanged greetings with him.

After they had exchanged greetings and polite conversation, he stood to one side, leaned on his staff, and said to the Buddha:

“What does the ascetic say? What does he declare?”

“Friend, I speak in such a way that a person does not quarrel with anyone in the world with its gods, Māras, and Brahmās, among this population with its ascetics and brahmins, its gods and humans. And I speak in such a way that recognitions do not underlie that brahmin living detached from sensuality, free from doubt, with uncertainty cut off, with ignorant wanting worn away in every kind of becoming.

That is what I say, friend; that is what I declare.”

When this was said, Daṇḍapāṇi the Sakyan shook his head, stuck out his tongue, raised three furrows on his forehead, and left leaning on his staff.



The Bhikkhus Ask What He Meant

Then, in the late afternoon, the Buddha came out of seclusion, went to the Nigrodha grove, sat down on the seat prepared, and told the bhikkhus about the exchange with Daṇḍapāṇi.

Then one bhikkhu said to him:

“But, bhante, how does the Buddha speak without quarreling with anyone in the world with its gods, Māras, and Brahmās, among this population with its ascetics and brahmins, its gods and humans?

And how is it that recognitions do not underlie the Buddha, that brahmin living detached from sensuality, free from doubt, with uncertainty cut off, with ignorant wanting worn away in every kind of becoming?”



The Buddha’s Summary

“Bhikkhu, from the source by which the recognitions and notions of proliferation sweep over a person:

if there is nothing there to delight in, to affirm, or to take personally, this is the end of the underlying tendency to passion, the end of the underlying tendency to aversion, the end of the underlying tendency to views, the end of the underlying tendency to doubt, the end of the underlying tendency to conceit, the end of the underlying tendency to passion for becoming, the end of the underlying tendency to ignorance, the end of taking up rods and blades, the end of quarrels, disputes, arguments, contention, slander, and false speech.

Here these bad unwholesome dhammas cease without remainder.”

That is what the Buddha said. Then the Fortunate One got up from his seat and entered his dwelling.



Mahākaccāna Is Asked to Explain

Soon after the Buddha had gone, the bhikkhus thought:

“The Buddha gave a brief summary and entered his dwelling without explaining the meaning in detail. Who could explain the detailed meaning of this brief summary?”

Then they thought:

“This venerable Mahākaccāna is praised by the Buddha and esteemed by wise fellow practitioners. He is capable of explaining the detailed meaning of this brief summary. Let us go to him and ask him.”

So they went to venerable Mahākaccāna, exchanged greetings with him, sat down to one side, and asked him to explain the matter.

Mahākaccāna first said:

“Friends, it is as though a person in need of heartwood, seeking heartwood, would pass by the root and trunk of a great standing tree full of heartwood and imagine that heartwood should be sought among the branches and leaves.

That is what has happened here. While the Teacher himself was present face to face, you passed him by and thought this matter should be asked of me.

Still, friends, listen carefully and attend well. I will speak.”

“Yes, friend,” the bhikkhus replied.



The Sequence Through the Six Sense Doors

Mahākaccāna said:

“Friends, the Buddha gave this brief summary and then entered his dwelling without explaining the meaning in detail:

‘From the source by which the recognitions and notions of proliferation sweep over a person … here these bad unwholesome dhammas cease without remainder.’

I understand the detailed meaning of that brief summary like this:

Dependent on eye and visible forms, eye-knowing arises. The meeting of the three is contact. With contact as condition, felt experience. What they feel, they recognize. What they recognize, they think about. What they think about, they proliferate about. From what they proliferate about as the source, the recognitions and notions of proliferation sweep over a person when it comes to visible forms knowable by the eye in the past, future, and present.

The same pattern applies for ear and sounds, nose and smells, tongue and tastes, and body and tangibles.

Dependent on the thinking mind and dhammas, mind-knowing arises. The meeting of the three is contact. With contact as condition, felt experience. What they feel, they recognize. What they recognize, they think about. What they think about, they proliferate about. From what they proliferate about as the source, the recognitions and notions of proliferation sweep over a person when it comes to dhammas knowable by the mind in the past, future, and present.”



When the Process Can Be Designated

“Friends, where there are eye, visible forms, and eye-knowing, it is possible to designate contact.

Where contact can be designated, it is possible to designate felt experience.

Where felt experience can be designated, it is possible to designate recognition.

Where recognition can be designated, it is possible to designate thinking.

Where thinking can be designated, it is possible to designate the sweeping-over of the recognitions and notions of proliferation.

The same pattern applies for ear and sounds, nose and smells, tongue and tastes, and body and tangibles.

Where there are mind, dhammas, and mind-knowing, it is possible to designate contact.

Where contact can be designated, it is possible to designate felt experience.

Where felt experience can be designated, it is possible to designate recognition.

Where recognition can be designated, it is possible to designate thinking.

Where thinking can be designated, it is possible to designate the sweeping-over of the recognitions and notions of proliferation.”



When the Process Cannot Be Designated

“Friends, where there are no eye, no visible forms, and no eye-knowing, it is not possible to designate contact.

Where contact cannot be designated, it is not possible to designate felt experience.

Where felt experience cannot be designated, it is not possible to designate recognition.

Where recognition cannot be designated, it is not possible to designate thinking.

Where thinking cannot be designated, it is not possible to designate the sweeping-over of the recognitions and notions of proliferation.

The same pattern applies for ear and sounds, nose and smells, tongue and tastes, and body and tangibles.

Where there are no mind, no dhammas, and no mind-knowing, it is not possible to designate contact.

Where contact cannot be designated, it is not possible to designate felt experience.

Where felt experience cannot be designated, it is not possible to designate recognition.

Where recognition cannot be designated, it is not possible to designate thinking.

Where thinking cannot be designated, it is not possible to designate the sweeping-over of the recognitions and notions of proliferation.

That is how I understand the detailed meaning of the brief summary given by the Buddha.

If you wish, friends, you may go to the Buddha and ask him about this matter. Remember it as the Buddha explains it.”



The Buddha Confirms Mahākaccāna

Then the bhikkhus, delighted with what Mahākaccāna had said, went to the Buddha, bowed, sat down to one side, and told him the whole exchange, concluding:

“Mahākaccāna explained the meaning to us in this way, with these words and these phrases.”

“Bhikkhus, Mahākaccāna is wise; Mahākaccāna has great discernment.

If you had asked me about this matter, I too would have explained it in just the same way as Mahākaccāna explained it.

That is what it means. That is how you should remember it.”



The Honey Ball

When this was said, venerable Ānanda said to the Buddha:

“Bhante, it is as though a person weak from hunger were to obtain a honey ball. Wherever they might taste it, they would get only a sweet, delicious flavor.

In the same way, wherever a capable bhikkhu were to examine with discernment the meaning of this dhamma exposition, they would get only gladness and clarity of mind.

What is the name of this dhamma exposition, bhante?”

“Then, Ānanda, remember this dhamma exposition as The Honey Ball.”

That is what the Buddha said. Venerable Ānanda was glad and welcomed what the Buddha had said.
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Household Life or Renunciant Life?

MN 99, the Subha Sutta — set 5, Advanced and Reference Texts


Reading time: about 22 min · 3,852 words



Before you read

A young brahmin named Subha arrives with a position to defend: householders accomplish more than renunciants do. The Buddha refuses to answer in the abstract and makes him do the work of separating the cases.

Then a sharper exchange. The brahmins’ authority, the Buddha says, rests on a line of teachers in which no one — not one, all the way back — ever claimed to have seen for himself what he taught. It is like a file of blind men, each holding on to the one in front. Subha takes this very badly.

The second half turns constructive, ending with the four divine abidings as something anyone can actually practice. Good late reading, because it weighs the whole enterprise against the ordinary alternative rather than assuming you have already chosen.



Translation


The Setting

So I heard.

At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, in Anāthapiṇḍika’s monastery.

At that time the student Subha, Todeyya’s son, was staying in Sāvatthī in the house of a certain householder on some business.

Then Subha said to that householder:

“Householder, I have heard that Sāvatthī is not without arahants. Which ascetic or brahmin should we visit today?”

“Sir, the Buddha is staying near Sāvatthī, in Jeta’s Grove, in Anāthapiṇḍika’s monastery. Visit the Buddha.”

Agreeing with that householder, Subha went to the Buddha. When he arrived, he exchanged greetings with the Buddha. When the polite and courteous talk was finished, he sat down to one side and said to the Buddha:



Householders and Renunciates

“Master Gotama, the brahmins say:

‘A householder succeeds in this skillful dhamma. A renunciate does not succeed in this skillful dhamma.’

What does Master Gotama say about this?”

“On this point, student, I analyze. I do not speak one-sidedly.

I do not praise wrong practice in either householders or renunciates. Because of wrong practice, neither householders nor renunciates succeed in this skillful dhamma.

I praise right practice in both householders and renunciates. Because of right practice, both householders and renunciates succeed in this skillful dhamma.”



Work With Many Or Few Responsibilities

“Master Gotama, the brahmins say:

‘The work of household life has many responsibilities, many duties, many claims, and many undertakings, so it bears great fruit. The work of the renunciate has few responsibilities, few duties, few claims, and few undertakings, so it does not bear great fruit.’

What does Master Gotama say about this?”

“On this point too, student, I analyze. I do not speak one-sidedly.

Some work has many responsibilities, many duties, many claims, and many undertakings, and when it fails it bears little fruit.

Some work has many responsibilities, many duties, many claims, and many undertakings, and when it succeeds it bears great fruit.

Some work has few responsibilities, few duties, few claims, and few undertakings, and when it fails it bears little fruit.

Some work has few responsibilities, few duties, few claims, and few undertakings, and when it succeeds it bears great fruit.

And what is work with many responsibilities, many duties, many claims, and many undertakings that, when it fails, bears little fruit? Farming.

And what is work with many responsibilities, many duties, many claims, and many undertakings that, when it succeeds, bears great fruit? Farming.

And what is work with few responsibilities, few duties, few claims, and few undertakings that, when it fails, bears little fruit? Trade.

And what is work with few responsibilities, few duties, few claims, and few undertakings that, when it succeeds, bears great fruit? Trade.

Student, household life is like farming: it carries many responsibilities, and when it fails it bears little fruit, but when it succeeds it bears great fruit.

The renunciate life is like trade: it carries few responsibilities, and when it fails it bears little fruit, but when it succeeds it bears great fruit.”



The Brahmins’ Five Grounds

“Master Gotama, the brahmins lay down five dhammas for making merit and for succeeding in what is skillful.”

“If you do not mind, tell this assembly about them.”

“Not at all, Master Gotama, when you or someone like you is sitting here.”

“Master Gotama, the brahmins lay down truth as the first dhamma for making merit and for succeeding in what is skillful. They lay down austerity as the second. They lay down chaste conduct as the third. They lay down recitation as the fourth. They lay down generosity as the fifth. These are the five dhammas that the brahmins lay down for making merit and for succeeding in what is skillful. What does Master Gotama say about this?”

“Student, is there even one brahmin who says:

‘I declare the result of these five dhammas after realizing it for myself by direct knowing’?”

“No, Master Gotama.”

“Is there even one teacher of the brahmins, or a teacher’s teacher, or anyone back through seven generations of teachers, who says:

‘I declare the result of these five dhammas after realizing it for myself by direct knowing’?”

“No, Master Gotama.”

“What about the ancient brahmin seers, namely Aṭṭhaka, Vāmaka, Vāmadeva, Vessāmitta, Yamadaggi, Aṅgīrasa, Bhāradvāja, Vāseṭṭha, Kassapa, and Bhagu, the authors and transmitters of the hymns that were composed, recited, and handed down in ancient times, and that the brahmins today still recite and teach? Did even they say:

‘We declare the result of these five dhammas after realizing it for ourselves by direct knowing’?”

“No, Master Gotama.”

“So, student, it turns out that there is not even one brahmin, nor anyone back through seven generations of teachers, nor even the ancient brahmin seers, who says:

‘We declare the result of these five dhammas after realizing it for ourselves by direct knowing.’

Suppose there were a line of blind men, each holding on to the one in front. The first does not see, the middle does not see, and the last does not see. In the same way, student, the statement of the brahmins seems to me like a line of blind men. The first does not see, the middle does not see, and the last does not see.”



The Blind-From-Birth Simile

When this was said, Subha, Todeyya’s son, became angry and displeased because the Buddha had compared the brahmins to a line of blind men. Criticizing and taunting the Buddha, he said:

“The ascetic Gotama will be shown up!

Master Gotama, the brahmin Pokkharasāti Opamañña of the Subhaga grove says:

‘This is exactly how it is with some ascetics and brahmins who claim a distinction in knowledge and vision beyond the human, worthy of the noble ones. Their statement turns out to be only laughable, only a name, empty and hollow. For how could a human being know, see, or directly realize a distinction in knowledge and vision beyond the human, worthy of the noble ones? That is not possible.’”

“Student, does the brahmin Pokkharasāti Opamañña of the Subhaga grove know the minds of all those ascetics and brahmins by encompassing them with his own mind?”

“Master Gotama, Pokkharasāti does not even know the mind of his own servant girl Puṇṇikā by encompassing it with his mind. How then could he know the minds of all those ascetics and brahmins?”

“Suppose, student, a man blind from birth could not see dark and bright forms, nor blue forms, nor yellow forms, nor red forms, nor crimson forms. He could not see level ground and uneven ground. He could not see the stars, the moon, or the sun. He might say:

‘There are no dark and bright forms, and nobody sees them. There are no blue forms, no yellow forms, no red forms, or crimson forms. There is no level ground and no uneven ground. There are no stars, no moon, and no sun. I do not know these things. I do not see these things. Therefore they do not exist.’

Would he be speaking rightly?”

“No, Master Gotama. There are dark and bright forms, and someone who sees them. There are blue forms, yellow forms, red forms, crimson forms, level ground and uneven ground, stars, moon, and sun, and someone who sees them. So it would not be right to say: ‘I do not know them. I do not see them. Therefore they do not exist.’”

“In the same way, student, Pokkharasāti Opamañña of the Subhaga grove is blind and without sight. It is impossible for him to know, see, or directly realize a distinction in knowledge and vision beyond the human, worthy of the noble ones.

What do you think, student? Among those wealthy Kosalan brahmins, namely Caṅkī, Tārukkha, Pokkharasāti, Jānussoṇi, and your father Todeyya, which is better: speech that is in agreement or speech that is not in agreement?”

“Speech that agrees, Master Gotama.”

“Which is better: speech that is considered or speech that is inconsiderate?”

“Speech that is considered, Master Gotama.”

“Which is better: speech spoken after reflection or speech spoken without reflection?”

“Speech spoken after reflection, Master Gotama.”

“Which is better: beneficial speech or useless speech?”

“Beneficial speech, Master Gotama.”

“What do you think, student? If that is so, did Pokkharasāti Opamañña of the Subhaga grove speak in agreement or not in agreement?”

“Not in agreement, Master Gotama.”

“Did he speak in a considered way or an inconsiderate way?”

“In an inconsiderate way, Master Gotama.”

“Did he speak after reflection or without reflection?”

“Without reflection, Master Gotama.”

“Did he speak beneficially or uselessly?”

“Uselessly, Master Gotama.”



The Five Hindrances

“Student, there are these five hindrances. What five? Sensual desire, ill will, sloth and torpor, restlessness and worry, and doubt. These are the five hindrances.

Pokkharasāti Opamañña of the Subhaga grove is wrapped up, shut in, flooded over, and covered by these five hindrances. It is impossible for him to know, see, or directly realize a distinction in knowledge and vision beyond the human, worthy of the noble ones.

There are these five kinds of sensual stimulation. What five? Visible forms knowable by the eye, sounds knowable by the ear, smells knowable by the nose, tastes knowable by the tongue, and tangibles knowable by the body that are likable, attractive, agreeable, pleasing, tied to sensuality, and passion stirring. These are the five kinds of sensual stimulation.

Pokkharasāti Opamañña of the Subhaga grove enjoys these five kinds of sensual stimulation while tied to them, infatuated with them, sunk into them, blind to the danger in them, and not understanding the escape from them. It is impossible for him to know, see, or directly realize a distinction in knowledge and vision beyond the human, worthy of the noble ones.”



Delight Apart From Sensuality

“What do you think, student? Which fire would have the better flame, color, and radiance: one burning dependent on grass and wood as fuel, or one burning without depending on grass and wood as fuel?”

“Master Gotama, if it were possible for a fire to burn without depending on grass and wood as fuel, that fire would have the better flame, color, and radiance.”

“But, student, apart from one with psychic power, that is impossible.

Just as a fire burns dependent on grass and wood as fuel, in the same way I speak of the delight that depends on the five kinds of sensual stimulation.

And just as a fire burns without depending on grass and wood as fuel, in the same way I speak of the delight that is apart from sensuality and apart from unskillful dhammas.

And what is the delight that is apart from sensuality and apart from unskillful dhammas?

Student, a bhikkhu, quite secluded from sensuality, secluded from unskillful dhammas, enters and remains in the first mental theme, with thinking and pondering, with rejoicing and satisfaction born of seclusion. This too is delight apart from sensuality and apart from unskillful dhammas.

Again, with the subsiding of thinking and pondering, with inner clarity and singleness of mind, a bhikkhu enters and remains in the second mental theme, without thinking and pondering, with rejoicing and satisfaction born of unification. This too is delight apart from sensuality and apart from unskillful dhammas.”



A Sixth Ground For Merit

“Of those five dhammas that the brahmins lay down for making merit and for succeeding in what is skillful, which do they say bears the greatest fruit?”

“Generosity, Master Gotama.”

“What do you think, student? Suppose a brahmin were preparing a great sacrifice. Then two brahmins came wanting to take part in it. One of them might think:

‘If only I myself would get the best seat, the best water, and the best serving of food in the dining hall, and no other brahmin would get them.’

But it may happen that another brahmin gets the best seat, the best water, and the best serving of food in the dining hall. Then he thinks:

‘Another brahmin gets the best seat, the best water, and the best serving of food, while I do not.’

So he becomes angry and displeased.

What result do the brahmins lay down for that?”

“Master Gotama, brahmins do not give gifts thinking:

‘Let another become angry and displeased because of this.’

Rather, they give only with sympathy.”

“If that is so, student, then this becomes a sixth ground for making merit for the brahmins: what is of the nature of sympathy.”

“If that is so, Master Gotama, then this becomes a sixth ground for making merit for the brahmins: what is of the nature of sympathy.”



Found More Among Renunciates

“Of those five dhammas that the brahmins lay down for making merit and for succeeding in what is skillful, where do you see them more often, among householders or among renunciates?”

“Master Gotama, of those five dhammas that the brahmins lay down for making merit and for succeeding in what is skillful, I see them more often among renunciates and only a little among householders.

For a householder has many responsibilities, many duties, many claims, and many undertakings, and is not constantly and consistently truthful. But a renunciate has few responsibilities, few duties, few claims, and few undertakings, and is constantly and consistently truthful.

A householder is not constantly and consistently austere, living by chaste conduct, devoted to recitation, and abundant in generosity. But a renunciate is constantly and consistently austere, living by chaste conduct, devoted to recitation, and abundant in generosity.

So of those five dhammas that the brahmins lay down for making merit and for succeeding in what is skillful, I see them more often among renunciates and only a little among householders.”



Supports For A Free Mind

“Student, I call those five dhammas that the brahmins lay down for making merit and for succeeding in what is skillful supports of the mind for developing a mind free of enmity and ill will.

Student, a bhikkhu is truthful. Thinking, ‘I am truthful,’ he gains a sense of the meaning, a sense of the dhamma, and gladness connected with the dhamma. That gladness connected with what is skillful, I call a support of the mind for developing a mind free of enmity and ill will.

Again, a bhikkhu is austere. Thinking, ‘I am austere,’ he gains a sense of the meaning, a sense of the dhamma, and gladness connected with the dhamma. That gladness connected with what is skillful, I call a support of the mind for developing a mind free of enmity and ill will.

Again, a bhikkhu lives by chaste conduct. Thinking, ‘I live by chaste conduct,’ he gains a sense of the meaning, a sense of the dhamma, and gladness connected with the dhamma. That gladness connected with what is skillful, I call a support of the mind for developing a mind free of enmity and ill will.

Again, a bhikkhu is devoted to recitation. Thinking, ‘I am devoted to recitation,’ he gains a sense of the meaning, a sense of the dhamma, and gladness connected with the dhamma. That gladness connected with what is skillful, I call a support of the mind for developing a mind free of enmity and ill will.

Again, a bhikkhu is abundant in generosity. Thinking, ‘I am abundant in generosity,’ he gains a sense of the meaning, a sense of the dhamma, and gladness connected with the dhamma. That gladness connected with what is skillful, I call a support of the mind for developing a mind free of enmity and ill will.

So, student, I call those five dhammas that the brahmins lay down for making merit and for succeeding in what is skillful supports of the mind for developing a mind free of enmity and ill will.”



The Path To Company With Divinity

When this was said, Subha said to the Buddha:

“Master Gotama, I have heard:

‘The ascetic Gotama knows the path to company with divinity.’”

“What do you think, student? Is the village of Naḷakāra near here, not far from here?”

“Yes, Master Gotama, the village of Naḷakāra is near here, not far from here.”

“What do you think, student? Suppose someone was born and raised in Naḷakāra. If people asked them the road to Naḷakāra as soon as they had left the village, would they hesitate or be confused?”

“No, Master Gotama.”

“Why is that?”

“Because they were born and raised in Naḷakāra. They know all the roads to Naḷakāra well.”

“Student, although there might be hesitation or confusion in that person when asked the road to Naḷakāra, there is no hesitation or confusion in the Tathāgata when asked about the realm of divinity or the practice leading to the realm of divinity.

Student, I know divinity, I know the realm of divinity, and I know the practice that leads to the realm of divinity. And I know who is reborn in the realm of divinity by practicing in that way.”

“Master Gotama, I have heard:

‘The ascetic Gotama teaches the path to company with divinity.’

May Master Gotama teach me that path to company with divinity.”

“Then listen, student, and attend carefully. I will speak.”

“Yes, Master Gotama,” Subha replied.

The Buddha said this:



The Four Divine Abidings

“And what, student, is the path to company with divinity?

Student, a bhikkhu remains pervading one direction with a heart accompanied by friendliness. So too the second, the third, and the fourth. In the same way above, below, across, everywhere, and in every respect, they remain pervading the whole world with a heart accompanied by friendliness, abundant, expansive, vast, immeasurable, free of enmity, and free of ill will.

When the liberation of mind through friendliness has been developed in this way, any deed measured out in a limited way does not remain there and does not persist there.

Suppose there were a strong conch-blower who could make himself heard in the four directions without difficulty. In the same way, when the liberation of mind through friendliness has been developed in this way, any deed measured out in a limited way does not remain there and does not persist there.

This too is a path to company with divinity.

Again, a bhikkhu remains pervading one direction with a heart accompanied by kindness towards others. So too the second, the third, and the fourth. In the same way above, below, across, everywhere, and in every respect, they remain pervading the whole world with a heart accompanied by kindness towards others, abundant, expansive, vast, immeasurable, free of enmity, and free of ill will.

When the liberation of mind through kindness towards others has been developed in this way, any deed measured out in a limited way does not remain there and does not persist there.

Suppose there were a strong conch-blower who could make himself heard in the four directions without difficulty. In the same way, when the liberation of mind through kindness towards others has been developed in this way, any deed measured out in a limited way does not remain there and does not persist there.

This too is a path to company with divinity.

Again, a bhikkhu remains pervading one direction with a heart accompanied by gladness. So too the second, the third, and the fourth. In the same way above, below, across, everywhere, and in every respect, they remain pervading the whole world with a heart accompanied by gladness, abundant, expansive, vast, immeasurable, free of enmity, and free of ill will.

When the liberation of mind through gladness has been developed in this way, any deed measured out in a limited way does not remain there and does not persist there.

Suppose there were a strong conch-blower who could make himself heard in the four directions without difficulty. In the same way, when the liberation of mind through gladness has been developed in this way, any deed measured out in a limited way does not remain there and does not persist there.

This too is a path to company with divinity.

Again, a bhikkhu remains pervading one direction with a heart accompanied by dynamic balance. So too the second, the third, and the fourth. In the same way above, below, across, everywhere, and in every respect, they remain pervading the whole world with a heart accompanied by dynamic balance, abundant, expansive, vast, immeasurable, free of enmity, and free of ill will.

When the liberation of mind through dynamic balance has been developed in this way, any deed measured out in a limited way does not remain there and does not persist there.

Suppose there were a strong conch-blower who could make himself heard in the four directions without difficulty. In the same way, when the liberation of mind through dynamic balance has been developed in this way, any deed measured out in a limited way does not remain there and does not persist there.

This too is a path to company with divinity.”



Refuge

When this was said, Subha said to the Buddha:

“Excellent, Master Gotama! Excellent, Master Gotama!

Just as if someone were to set upright what had been overturned, reveal what was hidden, point out the way to someone who was lost, or hold up an oil lamp in the dark so that those with eyes could see forms, so too Master Gotama has made the dhamma clear in many ways.

I go for refuge to Master Gotama, to the dhamma, and to the Saṅgha of bhikkhus. Let Master Gotama remember me as a lay follower who has gone for refuge from this day for life.

Now, Master Gotama, we will go. We have many duties and much to do.”

“Then go, student, when you think it is time.”

Then Subha, Todeyya’s son, delighted in and approved of what the Buddha had said, got up from his seat, bowed to the Buddha, kept him on his right, and left.



Jānussoṇi’s Praise

At that time the brahmin Jānussoṇi was driving out of Sāvatthī in the middle of the day in an all-white chariot drawn by white mares. He saw Subha, Todeyya’s son, coming in the distance and said:

“Well then, where is Master Bhāradvāja coming from in the middle of the day?”

“Good man, I have just come from the presence of the ascetic Gotama.”

“What do you think, Master Bhāradvāja? Do you consider the ascetic Gotama wise in his clarity of understanding?”

“Good man, who am I to know the clarity of the ascetic Gotama’s understanding? Anyone who knew it would have to be like him.”

“Master Bhāradvāja praises the ascetic Gotama with high praise indeed.”

“Good man, who am I to praise the ascetic Gotama? He is praised by those who are praised as the best among gods and humans.

And those five dhammas that the brahmins lay down for making merit and for succeeding in what is skillful, the ascetic Gotama says are supports of the mind for developing a mind free of enmity and ill will.”

When this was said, Jānussoṇi got down from his all-white chariot, arranged his upper robe over one shoulder, extended his joined palms toward the Buddha, and exclaimed:

“Lucky is King Pasenadi of Kosala, very lucky is King Pasenadi of Kosala, in whose realm the Tathāgata lives, the arahant, the rightly self-awakened Buddha!”
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The Root of All Things

MN 1, the Mūlapariyāya Sutta — set 5, Advanced and Reference Texts


Reading time: about 22 min · 3,939 words



Before you read

The hardest text here, placed last on purpose.

The Buddha takes twenty-four things — earth, water, fire, air, beings, gods, the formless spheres, the seen, the heard, the sensed, the cognized, oneness, diversity, all, nibbāna — and runs each one through four kinds of person. The ordinary person recognizes earth as earth, then takes himself to be earth, takes earth as his, and delights in it. The trainee is told not to. The arahant does not. The Buddha does not, and knows exactly why.

The whole difficulty sits in one move: the step from recognizing something to taking a position about it. The claim is that the trouble does not start with wanting, but earlier — in that first tipping of recognition into a stance, including a stance about nibbāna itself.

The text famously ends without the monks delighting in it. Read cold it gives up very little; read after everything else, it explains why the collection kept circling back to recognition.



Translation


The Setting

So I heard.

At one time the Buddha was staying at Ukkaṭṭhā, in the Subhaga grove, at the root of a royal sāla tree.

There the Buddha addressed the bhikkhus: “Bhikkhus.”

“Bhante,” they replied.

The Buddha said this:



The Root Sequence

“Bhikkhus, I will teach you the root sequence of all things. Listen carefully and attend well. I will speak.”

“Yes, bhante,” the bhikkhus replied.

The Buddha said this:



The Ordinary Person

“Bhikkhus, an unlearned ordinary person, who has no regard for noble ones and is untrained and undisciplined in their Dhamma, who has no regard for good people and is untrained and undisciplined in their Dhamma:


	They recognize earth as earth. Once they have recognized earth as earth, they think of themselves as earth, they think of themselves in earth, they think of themselves apart from earth, they think of earth as ‘mine’, and they delight in earth. Why? Because they have not fully understood it, I say.

	They recognize water as water. Once they have recognized water as water, they think of themselves as water, they think of themselves in water, they think of themselves apart from water, they think of water as ‘mine’, and they delight in water. Why? Because they have not fully understood it, I say.

	They recognize fire as fire. Once they have recognized fire as fire, they think of themselves as fire, they think of themselves in fire, they think of themselves apart from fire, they think of fire as ‘mine’, and they delight in fire. Why? Because they have not fully understood it, I say.

	They recognize air as air. Once they have recognized air as air, they think of themselves as air, they think of themselves in air, they think of themselves apart from air, they think of air as ‘mine’, and they delight in air. Why? Because they have not fully understood it, I say.

	They recognize beings as beings. Once they have recognized beings as beings, they think of themselves as beings, they think of themselves in beings, they think of themselves apart from beings, they think of beings as ‘mine’, and they delight in beings. Why? Because they have not fully understood it, I say.

	They recognize gods as gods. Once they have recognized gods as gods, they think of themselves as gods, they think of themselves in gods, they think of themselves apart from gods, they think of gods as ‘mine’, and they delight in gods. Why? Because they have not fully understood it, I say.

	They recognize Pajāpati as Pajāpati. Once they have recognized Pajāpati as Pajāpati, they think of themselves as Pajāpati, they think of themselves in Pajāpati, they think of themselves apart from Pajāpati, they think of Pajāpati as ‘mine’, and they delight in Pajāpati. Why? Because they have not fully understood it, I say.

	They recognize Brahmā as Brahmā. Once they have recognized Brahmā as Brahmā, they think of themselves as Brahmā, they think of themselves in Brahmā, they think of themselves apart from Brahmā, they think of Brahmā as ‘mine’, and they delight in Brahmā. Why? Because they have not fully understood it, I say.

	They recognize Abhassara as Abhassara. Once they have recognized Abhassara as Abhassara, they think of themselves as Abhassara, they think of themselves in Abhassara, they think of themselves apart from Abhassara, they think of Abhassara as ‘mine’, and they delight in Abhassara. Why? Because they have not fully understood it, I say.

	They recognize Subhakiṇha as Subhakiṇha. Once they have recognized Subhakiṇha as Subhakiṇha, they think of themselves as Subhakiṇha, they think of themselves in Subhakiṇha, they think of themselves apart from Subhakiṇha, they think of Subhakiṇha as ‘mine’, and they delight in Subhakiṇha. Why? Because they have not fully understood it, I say.

	They recognize Vehapphala as Vehapphala. Once they have recognized Vehapphala as Vehapphala, they think of themselves as Vehapphala, they think of themselves in Vehapphala, they think of themselves apart from Vehapphala, they think of Vehapphala as ‘mine’, and they delight in Vehapphala. Why? Because they have not fully understood it, I say.

	They recognize Abhibhū as Abhibhū. Once they have recognized Abhibhū as Abhibhū, they think of themselves as Abhibhū, they think of themselves in Abhibhū, they think of themselves apart from Abhibhū, they think of Abhibhū as ‘mine’, and they delight in Abhibhū. Why? Because they have not fully understood it, I say.

	They recognize the sphere of boundless space as the sphere of boundless space. Once they have recognized the sphere of boundless space as the sphere of boundless space, they think of themselves as the sphere of boundless space, they think of themselves in the sphere of boundless space, they think of themselves apart from the sphere of boundless space, they think of the sphere of boundless space as ‘mine’, and they delight in the sphere of boundless space. Why? Because they have not fully understood it, I say.

	They recognize the sphere of boundless knowing as the sphere of boundless knowing. Once they have recognized the sphere of boundless knowing as the sphere of boundless knowing, they think of themselves as the sphere of boundless knowing, they think of themselves in the sphere of boundless knowing, they think of themselves apart from the sphere of boundless knowing, they think of the sphere of boundless knowing as ‘mine’, and they delight in the sphere of boundless knowing. Why? Because they have not fully understood it, I say.

	They recognize the sphere of nothingness as the sphere of nothingness. Once they have recognized the sphere of nothingness as the sphere of nothingness, they think of themselves as the sphere of nothingness, they think of themselves in the sphere of nothingness, they think of themselves apart from the sphere of nothingness, they think of the sphere of nothingness as ‘mine’, and they delight in the sphere of nothingness. Why? Because they have not fully understood it, I say.

	They recognize the sphere of neither-recognition-nor-non-recognition as the sphere of neither-recognition-nor-non-recognition. Once they have recognized the sphere of neither-recognition-nor-non-recognition as the sphere of neither-recognition-nor-non-recognition, they think of themselves as the sphere of neither-recognition-nor-non-recognition, they think of themselves in the sphere of neither-recognition-nor-non-recognition, they think of themselves apart from the sphere of neither-recognition-nor-non-recognition, they think of the sphere of neither-recognition-nor-non-recognition as ‘mine’, and they delight in the sphere of neither-recognition-nor-non-recognition. Why? Because they have not fully understood it, I say.

	They recognize the seen as the seen. Once they have recognized the seen as the seen, they think of themselves as the seen, they think of themselves in the seen, they think of themselves apart from the seen, they think of the seen as ‘mine’, and they delight in the seen. Why? Because they have not fully understood it, I say.

	They recognize the heard as the heard. Once they have recognized the heard as the heard, they think of themselves as the heard, they think of themselves in the heard, they think of themselves apart from the heard, they think of the heard as ‘mine’, and they delight in the heard. Why? Because they have not fully understood it, I say.

	They recognize the sensed as the sensed. Once they have recognized the sensed as the sensed, they think of themselves as the sensed, they think of themselves in the sensed, they think of themselves apart from the sensed, they think of the sensed as ‘mine’, and they delight in the sensed. Why? Because they have not fully understood it, I say.

	They recognize the cognized as the cognized. Once they have recognized the cognized as the cognized, they think of themselves as the cognized, they think of themselves in the cognized, they think of themselves apart from the cognized, they think of the cognized as ‘mine’, and they delight in the cognized. Why? Because they have not fully understood it, I say.

	They recognize oneness as oneness. Once they have recognized oneness as oneness, they think of themselves as oneness, they think of themselves in oneness, they think of themselves apart from oneness, they think of oneness as ‘mine’, and they delight in oneness. Why? Because they have not fully understood it, I say.

	They recognize diversity as diversity. Once they have recognized diversity as diversity, they think of themselves as diversity, they think of themselves in diversity, they think of themselves apart from diversity, they think of diversity as ‘mine’, and they delight in diversity. Why? Because they have not fully understood it, I say.

	They recognize all as all. Once they have recognized all as all, they think of themselves as all, they think of themselves in all, they think of themselves apart from all, they think of all as ‘mine’, and they delight in all. Why? Because they have not fully understood it, I say.

	They recognize nibbāna as nibbāna. Once they have recognized nibbāna as nibbāna, they think of themselves as nibbāna, they think of themselves in nibbāna, they think of themselves apart from nibbāna, they think of nibbāna as ‘mine’, and they delight in nibbāna. Why? Because they have not fully understood it, I say.





The Trainee

“Bhikkhus, a trainee bhikkhu, whose mind has not yet reached the goal and who is still aspiring to the unsurpassed security from the yoke:


	They directly know earth as earth. Once they have directly known earth as earth, they should not think of themselves as earth, they should not think of themselves in earth, they should not think of themselves apart from earth, they should not think of earth as ‘mine’, and they should not delight in earth. Why? Because it should be fully understood, I say.

	They directly know water as water. Once they have directly known water as water, they should not think of themselves as water, they should not think of themselves in water, they should not think of themselves apart from water, they should not think of water as ‘mine’, and they should not delight in water. Why? Because it should be fully understood, I say.

	They directly know fire as fire. Once they have directly known fire as fire, they should not think of themselves as fire, they should not think of themselves in fire, they should not think of themselves apart from fire, they should not think of fire as ‘mine’, and they should not delight in fire. Why? Because it should be fully understood, I say.

	They directly know air as air. Once they have directly known air as air, they should not think of themselves as air, they should not think of themselves in air, they should not think of themselves apart from air, they should not think of air as ‘mine’, and they should not delight in air. Why? Because it should be fully understood, I say.

	They directly know beings as beings. Once they have directly known beings as beings, they should not think of themselves as beings, they should not think of themselves in beings, they should not think of themselves apart from beings, they should not think of beings as ‘mine’, and they should not delight in beings. Why? Because it should be fully understood, I say.

	They directly know gods as gods. Once they have directly known gods as gods, they should not think of themselves as gods, they should not think of themselves in gods, they should not think of themselves apart from gods, they should not think of gods as ‘mine’, and they should not delight in gods. Why? Because it should be fully understood, I say.

	They directly know Pajāpati as Pajāpati. Once they have directly known Pajāpati as Pajāpati, they should not think of themselves as Pajāpati, they should not think of themselves in Pajāpati, they should not think of themselves apart from Pajāpati, they should not think of Pajāpati as ‘mine’, and they should not delight in Pajāpati. Why? Because it should be fully understood, I say.

	They directly know Brahmā as Brahmā. Once they have directly known Brahmā as Brahmā, they should not think of themselves as Brahmā, they should not think of themselves in Brahmā, they should not think of themselves apart from Brahmā, they should not think of Brahmā as ‘mine’, and they should not delight in Brahmā. Why? Because it should be fully understood, I say.

	They directly know Abhassara as Abhassara. Once they have directly known Abhassara as Abhassara, they should not think of themselves as Abhassara, they should not think of themselves in Abhassara, they should not think of themselves apart from Abhassara, they should not think of Abhassara as ‘mine’, and they should not delight in Abhassara. Why? Because it should be fully understood, I say.

	They directly know Subhakiṇha as Subhakiṇha. Once they have directly known Subhakiṇha as Subhakiṇha, they should not think of themselves as Subhakiṇha, they should not think of themselves in Subhakiṇha, they should not think of themselves apart from Subhakiṇha, they should not think of Subhakiṇha as ‘mine’, and they should not delight in Subhakiṇha. Why? Because it should be fully understood, I say.

	They directly know Vehapphala as Vehapphala. Once they have directly known Vehapphala as Vehapphala, they should not think of themselves as Vehapphala, they should not think of themselves in Vehapphala, they should not think of themselves apart from Vehapphala, they should not think of Vehapphala as ‘mine’, and they should not delight in Vehapphala. Why? Because it should be fully understood, I say.

	They directly know Abhibhū as Abhibhū. Once they have directly known Abhibhū as Abhibhū, they should not think of themselves as Abhibhū, they should not think of themselves in Abhibhū, they should not think of themselves apart from Abhibhū, they should not think of Abhibhū as ‘mine’, and they should not delight in Abhibhū. Why? Because it should be fully understood, I say.

	They directly know the sphere of boundless space as the sphere of boundless space. Once they have directly known the sphere of boundless space as the sphere of boundless space, they should not think of themselves as the sphere of boundless space, they should not think of themselves in the sphere of boundless space, they should not think of themselves apart from the sphere of boundless space, they should not think of the sphere of boundless space as ‘mine’, and they should not delight in the sphere of boundless space. Why? Because it should be fully understood, I say.

	They directly know the sphere of boundless knowing as the sphere of boundless knowing. Once they have directly known the sphere of boundless knowing as the sphere of boundless knowing, they should not think of themselves as the sphere of boundless knowing, they should not think of themselves in the sphere of boundless knowing, they should not think of themselves apart from the sphere of boundless knowing, they should not think of the sphere of boundless knowing as ‘mine’, and they should not delight in the sphere of boundless knowing. Why? Because it should be fully understood, I say.

	They directly know the sphere of nothingness as the sphere of nothingness. Once they have directly known the sphere of nothingness as the sphere of nothingness, they should not think of themselves as the sphere of nothingness, they should not think of themselves in the sphere of nothingness, they should not think of themselves apart from the sphere of nothingness, they should not think of the sphere of nothingness as ‘mine’, and they should not delight in the sphere of nothingness. Why? Because it should be fully understood, I say.

	They directly know the sphere of neither-recognition-nor-non-recognition as the sphere of neither-recognition-nor-non-recognition. Once they have directly known the sphere of neither-recognition-nor-non-recognition as the sphere of neither-recognition-nor-non-recognition, they should not think of themselves as the sphere of neither-recognition-nor-non-recognition, they should not think of themselves in the sphere of neither-recognition-nor-non- recognition, they should not think of themselves apart from the sphere of neither-recognition-nor-non-recognition, they should not think of the sphere of neither-recognition-nor-non-recognition as ‘mine’, and they should not delight in the sphere of neither-recognition-nor-non-recognition. Why? Because it should be fully understood, I say.

	They directly know the seen as the seen. Once they have directly known the seen as the seen, they should not think of themselves as the seen, they should not think of themselves in the seen, they should not think of themselves apart from the seen, they should not think of the seen as ‘mine’, and they should not delight in the seen. Why? Because it should be fully understood, I say.

	They directly know the heard as the heard. Once they have directly known the heard as the heard, they should not think of themselves as the heard, they should not think of themselves in the heard, they should not think of themselves apart from the heard, they should not think of the heard as ‘mine’, and they should not delight in the heard. Why? Because it should be fully understood, I say.

	They directly know the sensed as the sensed. Once they have directly known the sensed as the sensed, they should not think of themselves as the sensed, they should not think of themselves in the sensed, they should not think of themselves apart from the sensed, they should not think of the sensed as ‘mine’, and they should not delight in the sensed. Why? Because it should be fully understood, I say.

	They directly know the cognized as the cognized. Once they have directly known the cognized as the cognized, they should not think of themselves as the cognized, they should not think of themselves in the cognized, they should not think of themselves apart from the cognized, they should not think of the cognized as ‘mine’, and they should not delight in the cognized. Why? Because it should be fully understood, I say.

	They directly know oneness as oneness. Once they have directly known oneness as oneness, they should not think of themselves as oneness, they should not think of themselves in oneness, they should not think of themselves apart from oneness, they should not think of oneness as ‘mine’, and they should not delight in oneness. Why? Because it should be fully understood, I say.

	They directly know diversity as diversity. Once they have directly known diversity as diversity, they should not think of themselves as diversity, they should not think of themselves in diversity, they should not think of themselves apart from diversity, they should not think of diversity as ‘mine’, and they should not delight in diversity. Why? Because it should be fully understood, I say.

	They directly know all as all. Once they have directly known all as all, they should not think of themselves as all, they should not think of themselves in all, they should not think of themselves apart from all, they should not think of all as ‘mine’, and they should not delight in all. Why? Because it should be fully understood, I say.

	They directly know nibbāna as nibbāna. Once they have directly known nibbāna as nibbāna, they should not think of themselves as nibbāna, they should not think of themselves in nibbāna, they should not think of themselves apart from nibbāna, they should not think of nibbāna as ‘mine’, and they should not delight in nibbāna. Why? Because it should be fully understood, I say.





The Arahant: Fully Understood

“Bhikkhus, a bhikkhu who is an arahant, whose outflows are worn away, who has lived the spiritual life, done what had to be done, laid down the burden, reached the goal, worn away the fetters of becoming, and is rightly released through final knowledge:


	They directly know earth as earth. Once they have directly known earth as earth, they do not think of themselves as earth, do not think of themselves in earth, do not think of themselves apart from earth, do not think of earth as ‘mine’, and do not delight in earth. Why? Because it has been fully understood, I say.

	The same pattern holds for water, fire, air, beings, gods, Pajāpati, Brahmā, Abhassara, Subhakiṇha, Vehapphala, Abhibhū, the sphere of boundless space, the sphere of boundless knowing, the sphere of nothingness, the sphere of neither-recognition-nor-non-recognition, the seen, the heard, the sensed, the cognized, oneness, diversity, all, and nibbāna: the arahant directly knows each as it is named, does not think of themselves as it, in it, or apart from it, does not think of it as ‘mine’, and does not delight in it. Why? Because it has been fully understood, I say.





The Arahant: Lust Worn Away

“Bhikkhus, again, a bhikkhu who is an arahant, whose outflows are worn away, who has lived the spiritual life, done what had to be done, laid down the burden, reached the goal, worn away the fetters of becoming, and is rightly released through final knowledge:


	From earth through nibbāna, the same pattern applies: the arahant directly knows each as it is named, does not think of themselves as it, in it, or apart from it, does not think of it as ‘mine’, and does not delight in it. Why is that? Because lust is absent through the wearing away of lust.





The Arahant: Aversion Worn Away

“Bhikkhus, again, a bhikkhu who is an arahant, whose outflows are worn away, who has lived the spiritual life, done what had to be done, laid down the burden, reached the goal, worn away the fetters of becoming, and is rightly released through final knowledge:


	From earth through nibbāna, the same pattern applies: the arahant directly knows each as it is named, does not think of themselves as it, in it, or apart from it, does not think of it as ‘mine’, and does not delight in it. Why is that? Because aversion is absent through the wearing away of aversion.





The Arahant: Delusion Worn Away

“Bhikkhus, again, a bhikkhu who is an arahant, whose outflows are worn away, who has lived the spiritual life, done what had to be done, laid down the burden, reached the goal, worn away the fetters of becoming, and is rightly released through final knowledge:


	From earth through nibbāna, the same pattern applies: the arahant directly knows each as it is named, does not think of themselves as it, in it, or apart from it, does not think of it as ‘mine’, and does not delight in it. Why is that? Because delusion is absent through the wearing away of delusion.





The Tathāgata: Understood to the End

“Bhikkhus, the Tathāgata, the arahant, the fully awakened Buddha:


	The same pattern applies from earth through nibbāna: the Tathāgata directly knows each as it is named, does not think of themselves as it, in it, or apart from it, does not think of it as ‘mine’, and does not delight in it. Why is that? Because it has been fully understood to the end by the Tathāgata, I say.





The Tathāgata: Fully Awakened

“Bhikkhus, the Tathāgata, the arahant, the fully awakened Buddha:


	From earth through nibbāna, the same pattern applies: the Tathāgata directly knows each as it is named, does not think of themselves as it, in it, or apart from it, does not think of it as ‘mine’, and does not delight in it.

	Why? The Tathāgata knows that delight is the root of dissatisfaction, that with becoming there is birth, and that for whatever is born there are ageing and death. Therefore, with the wearing away, fading, quenching, giving up, and relinquishment of ignorant wanting in every way, the Tathāgata has awakened to unsurpassed full awakening, I say.



That is what the Buddha said. The bhikkhus did not delight in what the Buddha had said.


Source and corrections


	Pali text: Majjhimanikāya, Mūlapaṇṇāsapāḷi, in the Chaṭṭha Saṅgāyana Tipiṭaka, Vipassana Research Institute

	Translation notes: Editorial decisions and source audit

	Text last revised: 2026-11-09 · body version de3c8da7
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The Two Nibbāna Elements

Iti 44, the Nibbānadhātu Sutta — set 5, Advanced and Reference Texts


Reading time: about 2 min · 345 words



Before you read

A very short reference text, and a technical one. It asks what actually changes in a person who has finished the work, and answers in two parts.

The first part is the surprising one. Someone whose passion, aversion, and delusion are worn away still has working senses — they still meet what is pleasant and what is unpleasant, and still feel both. The text is explicit that nothing has been shut off. What ended was the reacting, not the experiencing.

The second part is what the tradition usually reaches for the word nibbāna to describe, and this text is unusually restrained about it: everything felt, not relished, becomes cool. It does not say what that is like, and neither does this translation.

If you are new here, this is a text to come back to rather than start with — it assumes you already know what the terms mean.



Translation


The Two Elements

This was said by the Buddha, said by the arahant — so I heard:

“Bhikkhus, there are these two nibbāna elements. What two? The nibbāna element with remainder, and the nibbāna element without remainder.



The Element With Remainder

And what is the nibbāna element with remainder, bhikkhus?

Bhikkhus, a bhikkhu is an arahant, whose outflows are worn away, who has lived the spiritual life, done what had to be done, laid down the burden, reached the goal, worn away the fetters of becoming, and is rightly released through final knowledge.

Their five sense faculties still stand, and because these are unimpaired they still meet what is agreeable and what is disagreeable, and still feel the pleasant and the painful.

It is their wearing away of passion, their wearing away of aversion, their wearing away of delusion — this, bhikkhus, is called the nibbāna element with remainder.



The Element Without Remainder

And what is the nibbāna element without remainder, bhikkhus?

Bhikkhus, a bhikkhu is an arahant, whose outflows are worn away, who has lived the spiritual life, done what had to be done, laid down the burden, reached the goal, worn away the fetters of becoming, and is rightly released through final knowledge.

Bhikkhus, for them, right here, everything felt — being not relished — will become cool.

Bhikkhus, this is called the nibbāna element without remainder.

Bhikkhus, these are the two nibbāna elements.”

This is what the Buddha said. And in reference to this, it was said:



Verses

“These two nibbāna elements were made plain

by the one with vision, independent, unshaken.

One element belongs to what is visible here and now:

with remainder, the conduit to becoming worn away.

The element without remainder belongs to what comes after,

in which every becoming quenches.

Those who know this unconditioned state,

whose heart is released and whose conduit to becoming is worn away,

have reached the heart of the Dhamma and delight in the wearing away.

They have given up every becoming.”

This too was said by the Buddha — so I heard.

The seventh discourse is finished.


Source and corrections


	Pali text: Khuddakanikāya, Itivuttakapāḷi, in the Chaṭṭha Saṅgāyana Tipiṭaka, Vipassana Research Institute

	Translation notes: Editorial decisions and source audit

	Text last revised: 2026-11-09 · body version f767898d
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Why There Is a Way Out

Ud 8.3, the Tatiyanibbānapaṭisaṁyutta Sutta — set 5, Advanced and Reference Texts


Reading time: about 1 min · 139 words



Before you read

This is the shortest page in the collection, and it makes one argument.

Everything you can point at is conditioned: it came about because other things did, and it will stop when they stop. That is the ordinary subject of these texts. The question this page raises is what it would mean if that were all there is.

The Buddha’s answer is conditional, and worth reading twice. If there were nothing unborn, unmade and unconditioned, then there would be no discernible way out of what is born, made and conditioned — you could only ever move around inside it. Because there is, there is a way out.

Notice what the text does not do. It does not say what the unborn is, or where, or what it is like. It only says that without it the escape would not be findable. Readers have been filling that silence in for two thousand years; the page itself leaves it open, and so does this translation.

Unbecome is an odd word on its own. It sits between unborn and unmade in a list of four, and it means the same kind of thing: not having come to be.



Translation


What the Escape Depends On

So I heard. At one time the Buddha was staying near Sāvatthī, in Jeta’s Grove, Anāthapiṇḍika’s monastery.

At that time the Buddha was pointing out, urging on, rousing, and gladdening the bhikkhus with a Dhamma talk about nibbāna. And the bhikkhus were treating it as something that mattered, attending to it, bringing their whole heart to bear, listening closely.

Then the Buddha, understanding what this meant, spoke this inspired saying at that moment:

“Bhikkhus, there is what is unborn, unbecome, unmade, unconditioned.

If there were no such thing, bhikkhus — nothing unborn, unbecome, unmade, unconditioned — then no escape would be discerned here from what is born, become, made, conditioned.

But because there is what is unborn, unbecome, unmade, unconditioned, an escape is discerned from what is born, become, made, conditioned.”

The third discourse is finished.


Source and corrections


	Pali text: Khuddakanikāya, Udānapāḷi, in the Chaṭṭha Saṅgāyana Tipiṭaka, Vipassana Research Institute

	Translation notes: Editorial decisions and source audit

	Text last revised: 2026-11-09 · body version 69dcf68d
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Glossary

The recurring vocabulary of these translations, in plain English.

Every term here is governed: the project fixes one English rendering for each Pali term and uses it consistently, so that a word carrying technical weight does not quietly change meaning between texts. The explanations below are written for readers. The editorial reasoning behind each choice lives in the repository.

Each sutta also has a visible words-used panel. Some browsers show the same definitions on marked terms, but the panel works without hovering.




A


	
against the stream


	
Resisting the current of sensual indulgence and harmful action, even when changing direction is difficult.


	
ageing and dying (jarāmaraṇa)


	
Growing old and dying, treated in these texts as one linked process and as the end point of the dependent-arising sequence.


	
arahant (arahant)


	
Someone who has completed the path and has nothing further to do. Left untranslated; "saint" and "perfected one" both mislead.


	
arrow (salla)


	
A recurring image with more than one meaning. In MN 63 it is a poisoned arrow: refusing treatment until you know every background fact about the wound. It warns against blocking practice with questions no one can answer. In SN 36.6 the image is different. An ordinary person's pain is one arrow, and the extra suffering they add on top is a second arrow they could avoid.


	
aversion (dosa)


	
One of the three "roots" behind unwholesome action, alongside greed and delusion – the pushback against what's unwanted or unpleasant.


	
awakening (bodhi)


	
Coming fully awake to how things are. Sometimes translated "enlightenment," a word this project avoids as needlessly mystical.


	
awakening factor (bojjhaṅga)


	
One of seven qualities developed and kept in balance on the way to waking up.







B


	
becoming (bhava)


	
This project's rendering of "bhava" – the settling of experience into a way of being that feels like somebody being something. Often translated "existence."


	
bhante (bhante)


	
A respectful way of addressing a senior monastic, roughly "venerable sir." Left untranslated because English has no natural equivalent.


	
bhikkhu (bhikkhu)


	
A Buddhist monk – someone who has left household life to practise full time. Left untranslated because "monk" carries centuries of unrelated European associations.


	
bhikkhus


	
Buddhist monks – those who have left household life to practise full time. The Buddha's usual way of addressing the assembly, roughly "friends" in force.


	
birth (jāti)


	
This project's rendering of "jāti": birth, coming into being. In the dependent-arising sequence, ageing and dying depend on it. In MN 141 the word appears once in its everyday sense instead, in a simile about a mother.


	
Blessed One


	
One of the Buddha's traditional titles, used respectfully in place of his name in these texts.


	
body (kāya)


	
The physical body, as distinct from speech and the mental side of experience.


	
born of seclusion (vivekaja)


	
Coming from having stepped away from busyness and distraction, rather than from anything acquired.


	
brahmin (brāhmaṇa)


	
Originally a member of ancient India's hereditary priestly class. These texts sometimes reuse the title for an ideal practitioner who has completed the path. Context shows whether caste or conduct is the point.


	
burden


	
The five clung-to heaps pictured as a load: experience taken personally. Ignorant wanting picks it up; someone who has laid down the burden no longer takes it up.







C


	
calming (upasama)


	
A settling and quieting of the mind on the way toward full release.


	
cessation


	
The ending of dissatisfaction and its causes: what practice is finally for. Elsewhere on this site the same idea appears as "quenching". Both render the same Pali word, "nirodha", in different sentences.


	
clarity (amoha)


	
This project's rendering of "amoha," literally "non-delusion" – seeing without the confusion and distortion that drive harmful action.


	
clear knowing (sampajañña)


	
Knowing plainly what you are doing while you are doing it.


	
clearly knowing (sampajāno)


	
Acting while plainly aware of what you are doing.


	
clung-to heaps


	
The five categories experience gets sorted into and then grasped as "me" or "mine" – body, feeling, recognition, mental activity, and awareness. Not clinging to the categories themselves, but to the sense of ownership placed on top of them.


	
complete quenching


	
The complete going out of greed, aversion, and delusion. In AN 3.69 and SN 1.1 it describes something a person reaches while alive, not death.


	
conditionality (idappaccayatā)


	
This project's rendering of "idappaccayatā" – the bare principle that when this is present, that follows. Dependent arising is this principle applied to how dissatisfaction comes about.


	
conditioned (saṅkhata)


	
This project's rendering of "saṅkhata" – anything that came about because other things did, and that stops when they stop. Nearly everything is.


	
conduct (sīla)


	
This project's rendering of "sīla", often translated "morality" or "virtue". It means how a person actually behaves. The rest of the practice grows from it; it is not a set of rules to obey.


	
conscience (hiri)


	
This project's rendering of "hiri" – the inward ethical sense that recoils from an action because it would violate one's integrity. It does not mean guilt or toxic shame.


	
consolation (assāsa)


	
A practical reassurance that holds up however a disputed question turns out, such as what happens after death. It does not settle the question.


	
contact (phassa)


	
This project's rendering of "phassa" – the meeting of a sense, its object, and the knowing of it. A technical link in the dependent-arising sequence, not physical touch specifically.


	
crossed over (tiṇṇa)


	
Having completed the crossing rather than merely moving toward the other side. This preserves the river image used for completion of the path.







D


	
deathless (amata)


	
A name for nibbāna: what does not die, because it was never born.


	
defilements


	
Broadly, qualities that cloud the mind and support harmful patterns. More specific terms on this site name particular ways such qualities obstruct, persist, bind, or flow out.


	
deity


	
A divine being in the ancient Indian cosmology. In SN 1.1 the deity is a nighttime visitor who asks the Buddha a question, not a creator god.


	
delusion (moha)


	
One of the three "roots" behind unwholesome action, alongside greed and aversion – the confusion that keeps you from seeing what's actually happening.


	
dependent arising (paṭiccasamuppāda)


	
The teaching that experience – and the dissatisfaction in it – comes from conditions rather than from any fixed self or essence. Each link depends on the one before it, which is why removing a condition stops what follows.


	
dependently arisen


	
Having come about because something else was in place. Said of the individual items in the sequence, as distinct from the pattern they follow.


	
Dhamma (dhamma)


	
The Buddha's teaching taken as a whole – both what he taught and the way things actually are, which the teaching describes.


	
dhamma (dhamma)


	
Depending on the sentence, either the Buddha's teaching or simply a thing, quality, or state of affairs. These texts use one word for both, and each passage makes clear which it means.


	
discernment of qualities (dhammavicaya)


	
This project's rendering of "dhammavicaya" – sorting out what is actually going on in experience, and which qualities help and which do not. One of the seven awakening factors.


	
discernment-of-qualities


	
This project's rendering of "dhammavicaya" – sorting out what is actually going on in experience, and which qualities help and which do not. One of the seven awakening factors.


	
disenchantment (nibbidā)


	
A cooling of fascination with ordinary experience – not depression, but the natural next step once you see clearly how things actually work.


	
dissatisfaction (dukkha)


	
This translation's rendering of "dukkha," the Buddhist term for the unsatisfying, unstable quality of ordinary experience. Often translated "suffering," but that can sound more dramatic than the everyday sense of things not quite being right.


	
doubt (vicikicchā)


	
Uncertainty and indecision, especially about the practice and the teaching. As one of the five hindrances, it keeps the mind wavering instead of committing.


	
dynamic balance (upekkhā)


	
This project's rendering of "upekkhā" (often translated "equanimity") – a steadiness that stays engaged rather than checking out, distinct from indifference.







E


	
emptiness (suññatā)


	
This project's rendering of "suññatā". In MN 122 it is a way of dwelling, entered by not attending to any signs.


	
escape (nissaraṇa)


	
This project's rendering of "nissaraṇa". It is the real way out of whatever the text is discussing, unlike the false escapes an untrained mind reaches for. In SN 36.6 the escape is from being stuck in a feeling; in Ud 8.3 it is from everything born, made, and conditioned.







F


	
faculties


	
The capacities used in practice, especially confidence, energy, remembering, unification of mind, and discernment. You can train them and bring them into balance.


	
fading (virāga)


	
The fading away of attraction and investment in experience, as passion cools.


	
far shore


	
The safe side of the river image: the completion reached after crossing beyond the forces that keep a person bound.


	
felt experience (vedanā)


	
This project's rendering of "vedanā", often translated "feeling". It is the immediate pleasant, painful, or mixed tone of an experience, before any story we build on top of it.


	
fewness of wishes (appicchatā)


	
This project's rendering of "appicchatā" – wanting little for oneself.


	
final nibbāna (parinibbāna)


	
The final-completion use of nibbāna language. It is not a synonym for death, annihilation, or heaven.


	
five hindrances (pañca-nīvaraṇā)


	
The five things that reliably hinder the mind and pull it off task: sensual desire, ill will, sloth and torpor, restlessness and worry, and doubt.


	
five lower fetters


	
Five patterns said to bind a person to ordinary sensual existence: self-view, doubt, grasping at rules and observances, sensual passion, and aversion.


	
five strengths (panca-bala)


	
This project's rendering of "pañca balāni" – confidence, energy, remembering, unification, and discernment. The same five qualities as the five faculties, named as strengths.


	
flood (ogha)


	
A force that overwhelms a person and carries them along unless they cross it. SN 1.1 leaves the image open; it does not define it as one specific mental state.


	
form (rūpa)


	
This project's rendering of "rūpa" – the physical, material aspect of experience, one of the five heaps.


	
friendliness (mettā)


	
This project's rendering of "mettā" (often translated "loving-kindness") – an intentionally cultivated goodwill extended outward, including to people you don't know.







G


	
gladness (muditā)


	
This project's rendering of "muditā", often translated "sympathetic joy". It means being truly glad at someone else's good fortune. You cultivate it as a practice; you do not assume it comes naturally.


	
going forth (pabbajjā)


	
Leaving household life to live as a monastic.


	
gratification


	
This project's rendering of "assāda": the real satisfaction something offers, which is why people hold on to it. The texts pair it with that thing's danger and the escape from it, so you see all three together.


	
greed (lobha)


	
One of the three "roots" behind unwholesome action, alongside aversion and delusion – the acquisitive pull toward what looks satisfying.







H


	
heaps


	
This project's rendering of "khandhā" (usually translated "aggregates") – the five piles experience gets sorted into: form, felt experience, recognition, putting-together activities, and knowing.


	
heart (citta)


	
This project's rendering of "citta": the feeling side of mind. It takes on moods, wants, leans, and reacts. Practice can gladden, steady, train, and release it. Some call it the "heart-mind" or "feeling mind". Here "heart" does not mean only emotion, or the physical organ.


	
heedful


	
Living with heedfulness: awake to what you are doing and keeping up the effort.


	
heedfulness (appamāda)


	
This project's rendering of "appamāda" – staying awake to what you are doing, keeping up the effort, and coming back when attention slips. Often translated "diligence" or "vigilance."


	
heedlessness (pamāda)


	
The opposite of heedfulness: drifting, letting things slide, not noticing what the mind is doing.


	
higher knowing (abhiññā)


	
Direct, personally realized understanding – knowing something for yourself rather than taking it on faith. In some texts it also names the extraordinary knowings that arise from deep concentration.







I


	
ignorance (avijjā)


	
This project's rendering of "avijjā" – not general stupidity, but specifically not seeing how dissatisfaction works and how it ends. The first link in the dependent-arising sequence.


	
ignorant wanting (taṇhā)


	
Wanting something you can't have right now. This project's rendering of "taṇhā", often translated "craving". We call it ignorant because it comes from not seeing clearly; ordinary, sensible wanting is something else.


	
ill will (byāpāda)


	
Hostility toward others or situations: pushing things away and wishing them harm. As one of the five hindrances, it pulls the mind off track.







K


	
kamma


	
Intentional action, and the way it shapes what follows. Better known by its Sanskrit form "karma," and narrower than the popular sense – it is about intention, not cosmic bookkeeping.


	
kindness towards others (karuṇā)


	
This project's rendering of "karuṇā", often translated "compassion". It is an active wish for others to be free of suffering. You cultivate it on purpose, not only when the feeling comes by itself.


	
knowing (viññāṇa)


	
This project's rendering of "viññāṇa" (often translated "consciousness") – bare awareness of an object through one of the senses or the mind.


	
knowing and seeing (ñāṇadassana)


	
Knowing something and seeing it for yourself. Kept as two words because these texts treat them as two related things rather than one.







M


	
mental theme (jhāna)


	
This project's rendering of "jhāna" – a single theme the mind rests on and holds steadily. Described in a sequence of four, each calmer than the last. Most translations leave the word in Pāli.


	
mixed feeling (adukkhamasukhavedanā)


	
A felt experience that is neither clearly pleasant nor clearly unpleasant. Rendered "mixed" rather than "neutral" to keep it an active third register rather than a flat absence of feeling.


	
moral caution (ottappa)


	
This project's rendering of "ottappa" – alertness to the harm and consequences of an unwholesome action. It is the outward-looking partner of conscience, not ordinary fear.







N


	
name-and-form (nāmarūpa)


	
The mental and physical sides of experience taken together: roughly, whatever you can name plus whatever has shape. One link in the dependent-arising sequence.


	
nibbāna (nibbāna)


	
The end of greed, hatred, and confusion – the traditional goal of Buddhist practice. Left untranslated because no single English word covers it; "quenching" is the closest one-word gloss.


	
noble disciple (ariyasāvaka)


	
Someone who has had the breakthrough into the path and so is no longer merely an ordinary person. It does not mean noble by birth, and does not require being a monastic.


	
noble eightfold path (ariya-atthangika-magga)


	
The eight-part practice these texts teach: right view, right attitude, right speech, right action, right livelihood, right effort, right remembering, and right unification of mind.


	
noble truth (ariyasacca)


	
One of four core observations this teaching rests on. It is true not because you must take it on faith, but because you can check it against direct experience.


	
non-aversion (adosa)


	
The absence of hostility and of the reflex to push away what you do not want. One of the three roots of wholesome action.


	
non-entanglement (asaṃsagga)


	
This project's rendering of "asaṁsagga" – not getting mixed up with people and their affairs.


	
non-greed (alobha)


	
The absence of the grasping pull that wants to acquire, possess, or consume. One of the three roots of wholesome action.


	
not-self (anattā)


	
This project's rendering of "anattā". It does not claim that you don't exist. It says that, when you actually look, nothing in experience holds up as a fixed self you could own.


	
nāgas


	
Great creatures of Indian story. The Pāli word covers both huge serpents and elephants. The texts often do not say which they mean, so this translation keeps the word rather than picking an animal.







O


	
observance day (uposatha)


	
This project's rendering of "uposatha": the days of the lunar month when lay followers keep extra precepts for a night and a day. On these days monastics recite their code.


	
One Fine Night (bhaddekaratta)


	
The title's image for a whole day and night lived well. You do not relish past or future versions of yourself, you do not turn present experience into a self, and you do the work now.


	
oneness


	
This project's rendering of "ekatta" in MN 121: the single recognition the mind rests on at each step, once it has set the coarser ones aside.


	
ordinary person (puthujjana)


	
This project's rendering of "puthujjana" – someone who has not yet had the breakthrough into the path. It is the standard term for the untrained starting point, not an insult.


	
outflow (āsava)


	
This project's rendering of "āsava" – a deep-running habit that keeps seeping out and driving behaviour. Often translated "taint" or "defilement."


	
outflows


	
This project's rendering of "āsavā" – deep-running habits that keep seeping out and driving behaviour, classically sensuality, becoming, and ignorance. Often translated "taints" or "defilements."







P


	
path of practice (paṭipadā)


	
A way of practising – something done here and now, again and again, not a journey to somewhere else.


	
put together


	
In "all that has been put together", this project's rendering of "saṅkhārā" on its result side: anything assembled from conditions, as opposed to the activity of assembling.


	
putting things together (saṅkhārā)


	
This project's rendering of "saṅkhāra": the ongoing activity of assembling experience, and also what that activity assembles. Context shows which of the two the text means. Other translations often say "formations" or "fabrications", which this project avoids as needlessly opaque.


	
putting-together activities


	
This project's rendering of "saṅkhārā" (often translated "mental formations") – the mind's constructing and assembling activity, one of the five heaps.







Q


	
quenching (nirodha)


	
An extinguishing image for dissatisfaction and its causes going out. Different Pali words use this image on different pages, so the exact scope comes from the sentence.







R


	
recluses


	
This project's rendering of "samaṇa": people who left ordinary working life to practise full time. They belonged to any of the traditions of the period, not only this one.


	
recognition (saññā)


	
This project's rendering of "saññā" (often translated "perception") – the mind's act of identifying and labeling what it encounters.


	
recollection of death (maraṇassati)


	
This project's rendering of "maraṇassati" – keeping in mind that death can come at any time, so as not to put off the work of practice.


	
refuge (saraṇa)


	
Where someone turns for safety and direction. Going for refuge to the Buddha, the Dhamma, and the Saṅgha is how a person shows they take this path seriously. It is not a conversion ritual.


	
regularity of the pattern


	
That the same conditions reliably lead to the same results. Paired with the phrase above; the two say one thing from two sides.


	
rejoicing (pīti)


	
This project's rendering of "pīti" (often translated "rapture") – the bright, uplifted gladness that shows up when practice is going well.


	
relaxation (passaddhi)


	
This project's rendering of "passaddhi" – the settling of body and mind that follows gladness and leads into unification of mind.


	
release of mind (cetovimutti)


	
Release described from the mind or heart side of experience, often paired with release through discernment.


	
release through discernment (paññāvimutti)


	
Release described from the clear-understanding side, paired with release of mind rather than reduced to intellectual knowledge.


	
relinquishment (vossagga)


	
This project's rendering of "vossagga" – letting go, in the sense of releasing a hold rather than pushing something away.


	
remembering (sati)


	
This project's rendering of "sati". It means actively keeping what matters in mind and coming back to it when you lose it. It is not bare attention to whatever happens to be present.


	
resistance (paṭigha)


	
A reflexive pushing-away from what's unwanted, arising automatically in response to unpleasant feeling.


	
restlessness and worry (uddhacca-kukkucca)


	
When agitation and nagging worry or regret pull you off track. One of the five hindrances.


	
right action (sammā-kammanta)


	
Acting without harming – a factor of the eightfold path.


	
right attitude (sammāsaṅkappa)


	
This project's rendering of the path factor usually translated "right intention" – the underlying motivation a person brings to their actions.


	
right discernment


	
Seeing accurately how something actually came about, rather than holding a correct opinion about it.


	
right effort (sammā-vāyāma)


	
Effort that is well aimed: heading off what is unhelpful and building up what helps – a factor of the eightfold path.


	
right livelihood (sammā-ājīva)


	
Making a living in a way that does not depend on harming or deceiving anyone – a factor of the eightfold path.


	
right remembering (sammā-sati)


	
This project's rendering of the path factor usually translated "right mindfulness" – keeping what actually matters in view, moment to moment, rather than losing track of it.


	
right speech (sammā-vācā)


	
Speech that is truthful, kind, timely, and worth saying – a factor of the eightfold path.


	
right unification of mind (sammā-samādhi)


	
The path factor in which the mind gathers together and becomes unified, supported and directed by the rest of the noble path. The thinking mind and the heart work as one whole; nobody forces them into a trance.


	
right view (sammā-diṭṭhi)


	
Seeing how experience and practice actually work – the first factor of the eightfold path. "Right" here means well-aimed and accurate, not morally righteous.







S


	
Saṅgha (saṅgha)


	
The community of the Buddha's disciples. In traditional recollection formulas, as in AN 11.12, it means especially those who have entered and realized the path, not everyone who calls themselves Buddhist.


	
seclusion (patisallana)


	
This project's rendering of "viveka" – being apart from the usual pull of the senses and from unwholesome states. Physical solitude is one form of it, not the whole of it.


	
security from the yoke (yogakkhema)


	
A name for nibbāna: safety from the yokes of sensuality, becoming, views, and ignorance that bind a person to further becoming.


	
sensual desire (kāmacchanda)


	
When wanting something pleasant pulls you off track. One of the five hindrances.


	
sensual pleasures


	
Enjoyable sights, sounds, smells, tastes, and touches, when you chase and consume them as sources of satisfaction.


	
singleness of mind (cetaso-ekodibhava)


	
The mind become single and undivided as thinking and pondering settle in the second mental theme. Kept distinct from unification of mind (samādhi).


	
six fields of experience (saḷāyatana)


	
The six channels through which you experience anything at all: seeing, hearing, smelling, tasting, touching, and thinking. Other translations often say "sense bases".


	
sloth and torpor (thīna-middha)


	
When sluggishness, heaviness, and sinking energy pull you off track. One of the five hindrances.


	
soul (jīva)


	
This translation's rendering of "jīva" – the felt sense of an inner self or life-essence. Whether it exists, and whether it's the same as the body, is one of the questions MN 63 leaves undeclared.


	
sphere of boundless knowing (viññāṇañcāyatana)


	
A deep meditative state in which awareness rests on knowing itself without limit.


	
sphere of boundless space (ākāsānañcāyatana)


	
A deep meditative state in which awareness rests on space without limit.


	
sphere of nothingness (ākiñcaññāyatana)


	
A deep meditative state in which awareness rests on there being nothing at all to take up.


	
spiritual life (brahmacariya)


	
The Buddhist path of practice as a whole – not just a set of beliefs, but a whole way of living.


	
spontaneously reborn (opapātika)


	
Reborn fully formed rather than through a womb, egg, or moisture. AN 4.5 uses this traditional cosmological description for a non-returner.


	
stability of the pattern (dhammatthiti)


	
That the way conditions give rise to results holds steady. It names a reliable regularity, not a permanent thing standing behind events.


	
stands firm


	
AN 4.5's river image for a non-returner: someone no longer being swept back into ordinary sensual existence, though the crossing is not yet complete.


	
stream of benefit


	
This project's rendering of "puññābhisanda" – benefit flowing in, the way water flows into a low place. "Benefit" is the house rendering of "puñña", more often translated "merit".


	
streams of benefit


	
This project's rendering of "puññābhisanda" – benefit flowing in, the way water flows into a low place. "Benefit" is the house rendering of "puñña", more often translated "merit".


	
suchness (tathatā)


	
This project's rendering of "tathatā": things are just as they are, and not otherwise. The word stops anyone turning the pattern into a hidden essence.







T


	
taking personally (upādāna)


	
This project's rendering of "upādāna" – treating some piece of experience as "me" or "mine" and holding on to it. Usually translated "clinging" or "attachment."


	
Tathāgata (tathāgata)


	
A title for the Buddha, traditionally left untranslated. It means roughly "the one who has arrived at things as they truly are."


	
the imperturbable


	
This project's rendering of "āneñja" – a state of mind that does not waver. MN 122 names it as something a bhikkhu attends to, without saying which attainment it means.


	
thinking mind (mano)


	
This project's rendering of "mano": the part of mind that thinks and registers ideas. These texts count it as a sixth sense, alongside the eye, ear, nose, tongue, and body.


	
This is not mine, I am not this, this is not my self (netaṁ mama, nesohamasmi, na me so attā)


	
A three-part formula these texts use to work through attachment to any piece of experience. It means: not owned by me, not identical with me, and not a fixed self underlying me.


	
those with discernment (viññū)


	
People whose judgment is sound enough to trust as a check on your own – not an appeal to authority, but a practical reference point.


	
trainee (sekha)


	
Someone who has entered the noble path and is still completing the training; not a beginner.







U


	
unconditioned (asaṅkhata)


	
This project's rendering of "asaṅkhata" – what did not come about that way. The word says only what it is not; the texts deliberately do not describe it further.


	
undeclared (avyākata)


	
A question the Buddha deliberately left unanswered – not because he didn't know, but because answering it wouldn't help anyone actually practice.


	
underlying tendency (anusaya)


	
A reactive pattern that isn't necessarily active right now but is ready to reassert itself given the right conditions – lying underneath rather than gone.


	
unification


	
Short for unification of mind (samādhi) inside a longer phrase, such as "born of unification" or "the faculty of unification."


	
unification of mind (samādhi)


	
This project's rendering of "samādhi" – the thinking mind and heart gathered together into one organized, workable whole instead of pulling against each other. It does not mean narrowing attention onto one point. Usually translated "concentration," which this project avoids because it suggests forcing and strain.


	
unwholesome (akusala)


	
This project's rendering of "akusala". Roughly: mentally and ethically harmful. It is blameworthy, leads to harm, and people with good judgment criticize it.







W


	
wearing away (khaya)


	
The gradual using-up of something until it runs out completely. The texts use it especially for what has to run out before release.


	
wholesome (kusala)


	
This project's rendering of "kusala". Roughly: mentally and ethically healthy. It is blameless, leads to well-being, and people with good judgment praise it.


	
with the stream


	
Following the easy current of sensual indulgence and harmful action. In AN 4.5 this is a warning, not praise for being flexible.


	
world (loka)


	
A word whose scope shifts with the teaching. It can mean the lived world we build through the senses and the mind, or the wider physical cosmos. The surrounding passage shows which sense it has.


	
world's end


	
In AN 4.5, the end of the experienced world as a field of bondage – not a geographic edge of the earth.


	
world's entanglement


	
The sticky web of wanting and taking things personally that keeps a person caught in the experienced world.


	
wrong view (micchā-diṭṭhi)


	
Seeing things in a way that misses how they actually work; the opposite of right view.







Terms deliberately left in Pali

A few words are kept in Pali because every English option narrows them misleadingly. Where that is the case, the surrounding text is written so the sense is still followable.

bhikkhu, dhamma, nibbāna, and Tathāgata are the main ones.


